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VAJRAPANI IN INDIA‘ 
ETIENNE LAMOTTE 
I 


I. THE YAKSAS VAJRAPANI AND INDRA 


This proteiform spirit who, beginning from a humble origin, rose 
to the summit of the Buddhist pantheon, is referred to in the 
texts by the titles of Yaksa Vajrapani, Guhyakadhipati, Malla, ‘the 
spirit Thunderbolt-wielder, great leader of the Guhyakas, the 
Malla’. Here a few words of explanation are called for: 


Yaksa is an elastic term: sometimes it serves to designate all 
the non-human beings (amanusya) which make up the both des- 
pised and dreaded class of the demi-gods. At other times, it is 
used to describe the great gods, such as Sakra,’ Mara’ and even 
the Buddha himself.2 An infinite number of yaksas (‘beings 
worthy of worship’) exists, terrestrial (bhauma, dwelling on the 
surface of the earth or underground) - aerial (akasastha), etc. In 
Buddhist cosmology, certain categories of them are also 
inhabitants of Mount Meru. 


On Mount Meru there are four terraces (parisanda) of 16,000, 
8,000, 4,000 and 2,000 yojanas, each separated from the other by 
10,000 yojanas. The first three are inhabited by the karotapani 
‘bowl-holding’ yaksas, the maladhara ‘garland-bearing’ yaksas 
and the sadamada ‘ever-drunken’ yaksas. The fourth terrace is 
the preserve of the Four Great Kings (caturmaharaja) who, with 
their entourage, form the first class of the gods of the realm of 
desire (kamadhatu).* The Four Great Kings, also called World 
Guar-dians (lokapdla) are charged with the surveillance of the 
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cardinal points; one of them, Vaisravana or Kubera, the Guardian 
of the North, is the king of the yaksas.” 


The second class of gods of the realm of desire is that of the 
Trayastriméa ‘the gods who have the Thirty-three at their head’ 


~ and whose king is Sakra, devanam indra ‘the Indra of the gods’. 


Their town, Sudarsana ‘Lovely vista’, which contains the Vayja- 
yanta ‘Palace of Victory’, is situated on the summit of Mount 
Meru, on a plateau whose sides tota} 80,000 yojanas. Above the 
plateau, at the four corners of Meru, there are four peaks 50,000 
yojanas high: it is there that reside the Vajrapani “Thunderbolt- 
wielder’ yaksas who guard and protect the Trayastrimsa gods.” 


Hence the Vajrapanis (in Chinese Ch’ih-chin-kang 7 &. ri. 
Chin-kang-shou 4 sil -f- or simply Ching-kang) form a privileged 
class of yaksas removed from the authority of Vaisravana and 
directly attached to the Buddhist Indra whose attribute, the 


thunderbolt (vajra), they share. 


The Vapapen who is the subject of the present articie plays 
the part of first among equals among his like, and his title of 
Guhyakadhipati ‘\eader of the Guhyakas’ emphasises this quality. 
If we are to believe the La/itavistara, the Guhyakas are identical to 
the Vajrapanis, and ‘Guhyakadhipati is so named becayse it was 
from him that the race of the Vajrapani yaksas sprang’.’ In fact, 
the Guhyaka yaksas are no less known to Brahminical literature 
than Buddhist:° as their name indicates, they are ‘mysterious’ 
yaksas, pgrhaps cave spirits before having become those of 
mysteries. When they encountered the epithet of Guhyaka- 
dhipati in the Indian originals, the Chinese usually translated only 
the first part, Guhyaka, which they rendered by Mi-chi': “of 


> Cf. Hébégirin, pp.79-83, s.v. Bishamon. 

° Cf. Lokaprajnaptt, in L. de La Vallée Poussin, Cosmologie bouddhique, 

Brussels 1913, p.323; Mahavibhasa, T 1545, ch.133, p.691¢23; Kosa, T 1558, 
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® Cf. the indexes in Epic Mythologyby E. W. Hopkins (Strasbourg 1915) and in 

the Mahavastu ed. E. Senart. 

> Of. A. Foucher, Art gréco-bouddhique du Gandhdara Ul, Paris 1915, p.50, n.2, 
> 


Lamotte - Vajrapani in India (1) 


‘of mysterious traces’. Further on we will see that, during his 
threatening interventions, Vajrapani shows himself only to the 
Buddha and his direct adversary and remains invisible to the 
mass of watchers. On the other hand, he will end as the guardian 
of the ‘mysteries’ of the Buddha and bodhisattvas. 


Finally, and as far as I know, his title of Malla is never 
encountered in the Indian originals but only in the 
corresponding Chinese versions which invariably render it by Li- 
shih . Li-shih is acommon noun which means ‘athlete’; it is 
also a proper name used to designate an ancient popuaaen of 
northern Bihar: the Mallas of Pava and Kusinagara who had the 
honour of being present at the Parinirvana of the Buddha and of 
performing his funeral. According to certain sources, Vajrapani 
played an import-ant part in these ceremonies. 


What should be r/emembered from the above remarks is the 
close relationship linking Vajrapani to Indra, the great Aryan 
god, whose story is that of continual decadence."° 


In Vedism, Indra is the most famous of all the deities: gigantic 
warrior, drinker and profligate, he wields the vajra fashioned for 
him by Tvastr. With this invincible weapon, he kills the dragon 
Vrta, massacres demons, hacks the dasyus to pieces, releases the 
waters and vanquishes the light: he is the glory of the warrior 
caste of which he is the official protector. 


Already in Brahminism, Indra slots into a hierarchy and is 
aligned over the Lokapalas. If he retains his vajra and 
proves as a warrior, he is above all a god of the rains and 

is main weapon is magic. Furthermore, he is exposed to threats 
which impose upon him the ascetism of the Brahmins, and the 
slaying of Vrta, which entitled him to great glory, is now taxed 
with brahminicide. In order to expiate this misdeed, he has to 
leave the heaven by hiding in a fibre of lotus and only regains his 
rule over the world on the intervention of Brhaspati and Agni 
who have discovered his hiding place. 


Under the name of Sakra ‘the powerful’ (a Vedic epithet), 
Indra has acquired acceptance in Buddhism and, in the legend o 
the Buddha, there are few episodes in which he does not play his 
part. Sakyamuni’s birth and first bath, the return of Maya and 
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the new-born boy to Kapilavastu, the great departure and 
cutting of the Bodhisattva’s hair, the bathe in the Nairafijana, 
Mara’s assault, the invitation to teach, visit to Bimbisara, great 
wonder at Sravasti, descent of the gods at Samkasya: on each 
occasion Sakra inter-venes and, if his good offices are not always 
accepted, his zeal is no less fervent, and the stanza which he 
utters immediately after Sakyamuni’s Parinirvana summarises 
the Four Noble Truths in a few words. His appearances are not 
the result of later augmen-tations of the legend: the presence of 
a Sakkasamyutta in the Nikayas and Agamas in itself demonstrates 
his ‘canonicity’. 


However, the Buddhist Sakra, a bashful devotee, no longer 
bears any relation to the Indra Vrtahan of the Vedic hymns. He is 
neither strong nor particularly intelligent and his imperfections 
are many. He has not eliminated the threefold poison of craving, 
hatred and delusion," remains subject to death and rebirth” and 
is caught up in the whirl of the round of rebirths.” He is timid, 
subject to panic and often flees. Nevertheless, he retains his 
characteristic attribute, the thunderbolt; on occasion he wields 
that vajra or mass of flaming iron (ddipta ayahkita) for the pro- 
tection of the future Buddha or his followers.“* 


A mere substitute for Sakra at the beginning of his history, 
Vajrapani ended by becoming completely detached from him; 
then, in a separate form, he remounted all the steps his 
prototype had descended. 


II. VAJRAPANI, MERE MANIFESTATION OF SAKRA 


Given the late compilation of the texts, it is extremely difficult to 
return to the very outset of the Buddhist tradition. The only way 
in which we can approach this is to base ourselves on the 
common sections of the Pali Tipitaka on the one hand and the 
Sanskrit Tripitaka on the other, the latter existing on the whole 
only in Chinese translations. 


Aa IU A Ua IS cod Cee ee 
“ Anguttara I, p.144.6-7. 

2 Ibid., 24-26. 

8 Anguttara IV, p.105.4-5. 

4 Jataka Ill, p.146.6; V, p.92.3; VI, p.155.11. 
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If Sakra frequently appears in the canonical writings (Sitra, 
Vinaya and Abhidharma), Vajrapani, who is still only his sub- 
stitute, makes only a very few appearances in them. His inter- 
ventions are only episodic in nature and always pursue the same 
aim: to force the recalcitrant to answer the Buddha’s questions. 


1. Two sutras only, attested in the Pali Nikayas and Sanskrit 
Agamas, mention Vajrapani: 


In the Ambatthasutta,” the Buddha asks the young Ambattha a 
question but the latter remains silent: 


At the same moment the yaksa Vajrapani, with his great mass of 
iron, burning, flaming and all light, stood in the air above the 
young Ambattha. If the young Ambattha, he said, questioned 
up to three times by the Beneficent One on a matter 
concerning the Dharma, does not answer, I will instantly 
cause his head to shatter into seven fragments. Only the 
Beneficent One and the young Ambattha saw the spirit 
Vajrapani. 


An identical scene, reproduced in the same terms, is in the 
Cilasaccakasutta,'° when Satyaka Nirgranthaputra in turn refused 
to answer the Buddha. 


2. The Pali Vinaya does not breathe a word of Vajrapani, and the 
other Vinayas, with the exception of that of the Milasarvasti- 
vadins, are almost equally reticent. 


In order to ensure descendents in his family, the monk 
Sudinna had fathered a child on his former wife. His fellow 
monks denoun-ced him to the Buddha and the latter questioned 
the accused. This fact is narrated in all the Vinayas,” but that of 
the Mahisasakas”* is the only one to mention Vajrapani: 


The Buddha, for that reason, assembled the community of monks. 
It is a constant rule of the Buddhas to question or not in full 
SEC CS OCCA ACE RCC AC Co a ed en Oe ee 
* Digha I, p.95.8-18; Dirgha, T 1, ch.13, p.83a16-21; Fo k’ai chieh fan chih a p’o 
ching, T 20, p.260b19. 
‘© Majjhima I, p.231.30-37; Samyukta, T 99, ch.5, p.36a15-20; Ekottara, T 125, 
ch.30, p.716a7-12. 
” Pali Vin. Ill, p.231; Dharmaguptaka Vin., T 1428, ch.1, p.570b11-16; Sar- 
vastivadin Vin., T 1435, ch.1, p.1c2-7. 
* T1421, ch.1, p.3b8-13. 
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knowledge of the case. [The traditional formula follows: janantapi 
tathagata pucchanti, etc.] It is also a constant rule of the Buddhas to 
have five hundred Vajrapani yaksas to protect them to left and 
right. When the Buddha has questioned three times and someone 
does not answer, the recalcitrant’s head shatters into seven pieces. 


We also read in the Sarvastivadin Vinaya:” 


The Buddha was dwelling in Sravasti. Then the monks in the Jeta- 
vana were defecating everywhere. The yaksa Guhyaka Vajrapani 
and the other Amanusyas betas angry and criticised: Is it here 
that you should do your fouling? The Buddha said to the monks: 
You should not defecate everywhere; so do it in one place. 


Finally, a Vibhadsa on the same Vinaya” explains the pradak- 
sind in the following way: 


‘To circumambulate a person while keeping him to the right’. Ac- 
cording to the Buddha’s Dharma, this circumambulation is done to 
the right. If someone were to turn to the left, the Guhyaka 
Vajrapani strikes him with his vajrakata. 


3. The early school of sculpture which flourished in Central India 
during the last centuries before the Common Era abounds in 
representations of gods and demi-gods. Sakra, his hair dressed 
with a tiara, with or without thunderbolt, frequently appears in 
scenes of the Buddha’s life (invitation to teach, visit to Indra- 
Sailaguha, descent of the gods at oa etc.) or in Jataka 
stories (Visvantara, Syamajataka, etc.). The ancient sculptors 
represented quite a number of yaksas which the inscriptions 
some-times enable us to identify and whose names are partly 
known through literary sources. However, at Bharhut, Bodh- 
Gaya or Saficl, among the monuments known up to now, there is 
no rep-resentation of Vajrapani going back to an early date. At 
Safici, it is only during the Gupta period that the Mahayanist 
bodhisattvas, such as Avalokitesvara and Vajrapani, make their 
appearance.” 


FLEE LIL bd 

eT 1435, ch.38, p.276a14-17. 

20 T 1440, ch.5, p-534a10-11. 

*1 Cf. Sir John Marshall and A. Foucher, The Monuments of Safici 1, Calcutta 
1939, p.253. 
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It seems to result from the relative silence of the texts as well 
as the total absence of carved representations that, at the outset 
of the Buddhist tradition, the thunderbolt-wielding yaksa did not 
yet constitute a proper entity but merely a manifestation of 
Sakra in his minor role as a threatening deity. 


Buddhaghosa (fifth century), the great exegetist of the Pali 
Canon, was in no doubt about this. Commenting upon the 
Ambattha- and Cilasaccakasuttas mentioned above, he explains:” 


A thunderbolt-wielder is he who has a thunderbolt in his hand. 
When yakkha is said, this does not mean such-and-such (a parti- 
cular) yakkha, but merely Sakka, the king of the gods. 


It is quite natural that, in order to frighten Ambattha or 
Satyaka Nat ednettaa art Sakra should borrow the form of one of 
these thunderbolt-wielding yaksas promoted to the guardianship 
of the Trayastrimsa gods and residing with them on the summit 
of Mount Meru. 


According to the Avadanasataka,” Sakra is in the habit of 
doing this: 


Sakra, the king of the gods, has the knowledge and sight of all that 
occurs beneath him. He saw the king [Dharmagavesin] consumed 
by a desire to hear the Good Word, and wondered to himself: 
Maybe I should test the king. Then Sakra, the king of the gods, 
assumed the form of Guhyaka and, transforming his hands, feet 
and eyes, he confronted this king and uttered the following 
stanza... 


Sakra does not have a monopoly of these transformations. 
Every deity, and even more so, the Buddha and bodhisattvas, can 
at will assume lesser forms. Sometimes it is even a necessity, as 
we know from the misadventure of the devaputra Hastaka who, 
because he wanted to manifest himself on earth without takin 
on a coarse form (audarika atmabhava) in advance, collapsed an 
fell without being able to stand: it was like melted butter or oil 
spread on the sand.” 


Se a a oe ge 
22 


Sumangalavilasini 1, p.264.12-13; Papaficasudani Il, p.277.34-35. 

3 Ed. J S Speyer, I, p.220,5-7. - See also ibid., I, p.189,3-7. 

* Cf. Anguttara 1, pp.278-9; Samyukta, T 99, ch.22, p.159a; Mahdprajfia- 
paramitopadesa, T 1509, ch.10, p.128a (tr. in Lamotte, Traité1, pp.562-5). 
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The Mahavastu claims that the Buddha, having reached the 
town of Kusuma with his disciples, took on the aspect of 
Vajrapani through pity for beings.” In the Mahayana sitras the 
great bodhi-sattvas assume the most varied of forms in order to 
win over beings: They become moons, suns, Sakra, Brahma or 
Prajesvara, they become water, fire, earth or the winds.” 
Quantities of Maras who go and tempt beings in innumerable 
universes are in reality Bodhisattvas who behave like Mara 
through skilful means.” 


In the various worlds, the bodhisattva AvalokiteSvara teaches 
the Dharma to creatures in the most diverse of forms. The 
Saddharmapundarika lists a good fifteen of them and concludes by 
saying: To creatures who are susceptible to being won over by 
Vajrapani, he teaches the Dharma in the form of Vajrapani.” 


It happens that some of the Vajrapanis introduced into the 
Mahayana siitras are mere magical creations, transformations 
(nirmana) which do not correspond to any reality. A passage in 
the Mahayanist Mahaparinirvanasitra,” translated into Chinese at 


the beginning of the fifth century, is significant in this respect: 


The bodhisattva Kasyapa said to the Buddha: Bhagavat, that the 
bodhisattvas consider all beings equally as their only son is such a 
profound mystery that I cannot grasp it. Bhagavat, the Tathagata 
should not say that the bodhisattvas consider equally and 
impartially all beings as their only son. Why? In the Teaching of 
the Buddha, there are immoral (duhsila) beings, guilty of faults 
(savadyakarin) and destroyers of the Good Dharma 
(saddharmadiisaka). How could such men be considered as one’s 
only son? 

The Buddha said to Kasyapa: It is, however, true: I consider 
beings as my only son Rahula. 

The bodhisattva Kasyapa further said to the Buddha: Bhagavat, 
one day the posada paricadasika was taking place and the assembly 


Ne er ett mt mre setts mnt ete s ee een Oe ee Oe 
% Ed. £. Senart, I, p.183,8-9. 


Cf. Vimalakirtinirdesa, tr. Lamotte, English version, pp.183-4, v.23. 

7 Ibid., p.150. 

Saddharmapundarika, ed. Kern-Nanjio, p.445, 6. 

”  T 374, ch.3, p.380c3-17; T 375, ch.3, p.620b12-27; Tib. Trip., Vol.30, p.151, f. 
43a4-b2. 
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was purifying itself. A young man (daraka) whose bodily, vocal and 
mental actions were bad, hid himself and fraudulently listened to 
the pratimoksa being recited. Guhyaka, the Malla, under the super- 
normal impulse (adhisthdna) of the Buddha, took his vajraktita and 
reduced his head to dust. O Bhagavat, that yaksa Vajrapani was 
truly cruel thus to deprive that young man of his life. How, there- 
fore, can the Tathagata truly consider all beings as his only son 
Rahula? 

The Buddha said to Kasyapa: Do not say that! That young man 
was only a magical creation Gaiman merely serving to expel im- 
moral beings and destroyers of the Good Dharma and make them 
leave the community. Vajrapani, the Guhyaka, was also a magical 
creation. 


To sum up, in the early canonical texts Vajrapani is merely a 
substitute for Sakra, and again in some Mahayanist texts he may 
sometimes, but not always, reveal himself in a metamorphised 
form of Sakra or the Buddha or of some bodhisattva. 


It is therefore mistakenly that some authors have wanted to 
see the identification of Vajrapani with Indra as the last stage in 
the evolution of the personage of Vajrapani,”® or the beginnings 
of a new religion with Sakra as its patron.” 


III. VAJRAPANI, AUTONOMOUS SPIRIT, AND HIS INTERVENTIONS 


The Canon of texts, scholarly and didactic in nature, was 
followed by the post-canonical literature which was more 
popubst ns ired. Reproducing and complementing the 
iographical fragments in the early writings, it supplied new 
versions of the life of the Buddha (Mahavastu, Lalitavistara, 
Buddhacarita, etc.) and col-lections of stories and fables 
(Avaddnasataka, Divydvadana, etc). Part of this output was 
incorporated into the Sanskrit Agamas: we find an Asokavadana 
in the Samyukta, numbers of stories and fables in the Ekottara 
and a complete life of the Buddha in the Mulasarvastivadin 
Vinaya, the compilation of which was not com-pleted until the 
second century CE. 


Sten Konow, ‘Note on Vajrapani-Indra’, in Acta Orientalia VIII, 4, 1930, 
pp.311-17. 

} C.E. Codage, ‘The Place of Indra in Early Buddhism’, in Ceylon University 
Review Ill, 1, 1945, p.52. 
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Vajrapani made a place for himself in this new literary bed. 
He appears there, no longer as a secondary form of Sakra, but as 
an autonomous spirit, endowed with his own personaly and 
often juxtaposed to Sakra from whom he is completely detached. 
He is no longer a mere bogy destined to frighten the Buddha’s 
adver-saries: he takes an active part in events. 


I shall indicate here some of his interventions in the life of 


the Buddha. 


The Buddha’s conception. - When the Buddha entered his mother’s 
womb, Vajrapani was attached to his person with other deities, 
including Sakra. This is affirmed by the Lalitavistara:” 


While the Bodhisattva was seated in this way, Sakra, the lord of the 
gods, the four Great Kings, the twenty-eight leaders of the army of 
yaksas, the one named Guhyakadhipati from whom the race of 
Vajrapani yaksas sprang, having learned that the Bodhisattva had 
entered his mother’s womb, were always and ceaselessly attached 
to his person. 


The great departure. - When Sakyamuni left Kapilavastu to take up 
the homeless life, the deities, including Sakra and Vajrapani, 
were present at that great departure. Here again, details are 
supplied by the Lalitavistara:” 


The gods of the earth and the air, as well as the World Guardians, 
Sakra the lord of the gods with his retinue, the Yama and Tusita 
gods and the Nirmita and Paranirmita gods hastened ... 

And the magnanimous leader of the Guhyakas, also wielding a 
flaming thunderbolt, stood in the air, a breastplate girding his 
body, endowed with power, vigour and courage, holding in his 
hand a sparkling thunderbolt. 


The victory over the heretics and the great wonder at Sravasti. - Unlike 
the two picceaine episodes, this one is not mentioned in the 
canonical sources. A narrative in Pali is incorporated into the 
Commentaries on the Digha and Dhammapada;** the much more 
Oo a a a A a a A Ce ee ee 

32 


Lalitavistara, p.66, 4.7. 

3 Tbid., p.219. 

* — Sumangalavilasini 1, p.57; Dhammapadatthakatha Il, pp.204-16 (tr. E.W. 
Burlingame, Buddhist Legends III, pp.38-47). See also Jataka IV, pp.263-5. 
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developed Sanskrit version is found in the Divyavadana.” It is 
especially upon the latter that A. Foucher based his remarkable 
study on the ‘Great Miracle of Sravasti’.*° 

In the sources just cited, Vajrapani is not mentioned, but he 
appears in what are probably some of the earliest texts: 


1. The Dharmapadavadana is a collection of stories aimed at 
illustrating the verses of the Dharmapada. It was translated into 
Chinese at Lo-yang between 290 and 306 by Fa-chti and Fa-li of 
the eastern Chin, but it was only the second translation.” 


Here is an excerpt in which the réle played by the yaksas 
Paficika and Vajrapani is emphasised:* 


Formerly, in the kingdom of Sravasti, there was a Brahmin master 
named Purana Kasyapa, accompanied by five hundred disciples. 
The king of the country and the population had at first welcomed 
him. When the Buddha attained enlightenment, he went with his 
dis-ciples from Rajagrha to Sravasti: his bodily marks were brilliant 
and his teaching very pleasing. Hence, in the royal palace and 
among the adjoining population, there was no-one who did not 
revere him 

Then Ptirana Kasyapa became envious and began to criticise the 
Bhagavat, in the hope of being the only one to receive honours. At 
the head of his disciples, he went to King Prasenajit and said to 
him: Among ourselves, the elders first followed the teachings of 
the old masters. But since the sramana Gautama left home in 
search of the Path and, without truly being a holy man, claims to 
be the Buddha, the king has abandoned me in order to pay homage 
most especially to him. Now I would like to measure myself in 
virtue against the Buddha in order to know who is the better. 
Whoever wins, the king may honour until the end of his life. 

The king declared that to be acceptable and, mounting a fine 
chariot, went to the Buddha. After having greeted him, he said to 
him: Purana Kasyapa wishes to measure himself in depth against 
the Bhagavat and manifest wonders of supernormal power Gddhi- 


EEE ed 

*  Divyavadana, pp.143-66 (tr. E. Burnouf, Introduction du buddhisme indien, 2nd 
ed., pp.144-68). 

© A. Foucher, The Beginnings of Buddhist Art, Paris-London 1917, pp.147-84. 

” See Chu, T 2145, ch.2, p.9c21; Li, T 2034, ch.6, p.66b24. 

°° Fa chii pi yii ching, T 211, ch.3, pp.598c1-599a16. 
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pratiharya). Would that not be expedient? The Buddha replied: 
Very well, in seven days I will engage in a bout of magic. 

To the east of the town, on a vast levelled terrain, the king built 
two pavilions (mandapa), adorned with the seven jewels. There he 
set up banners and laid mats. The distance between the two 
pavilions measured two li. The disciples of both parties settled at 
their feet. The king, the ministers and a great crowd assembled in a 
mass in order to witness the bout of magic between the two men. 
Kasyapa and his disciples, having reached the foot of the pavilion, 
climbed up it by means of a ladder. 

The king of the yaksas named Pan-shih (Paficika), seeing 
Kasyapa’s falsity and envy, raised a great wind and blew on his 
pavi-lion: the seating was overturned and the banners flew away. 
Sand, gravel and stones rained down to such a degree that the eye 
could no longer see. 

As for the Bhagavat’s pavilion, it remained calm and still. The 
Buddha and the great community approached in good order and, 
once close, found themselves suddenly at its summit. All the 
monks sat down calmly and in order. The king and the ministers, 
re-doubling their respect, bowed down their heads before the 
Buddha and said to him: We would like you to display wonders of 
super-normal power (rddipratiharya) and humiliate the heretics; 
thus the population of the kingdom would have fervent and 
sincere faith. 

Thereupon the Buddha vanished from his pavilion with the 
speed of lightning and, rising into the air, emitted great rays. He 
disappeared from the East only to reappear in the West, and it was 
the same in the four directions. His see emitted water and fire, 
alternately from above and below. Whether sitting or standing in 
the air, he performed the twelve transformations. Then, suddenly, 
he disappeared and resumed his place at the summit of the 
pavilion. The devas, nagas and yaksas offered him flowers and 
perfumes, gave great cries and shook the earth. 

Purana Kasyapa, wholly disorientated, lowered his head in 
shame and dared not raise his eyes. Thereupon Vajrapani the Malla 
lifted his vajrakita from the top of which fire issued and 
threatened Kasyapa: Why, he asked him, do you not display your 
own super-normal wonders? Kasyapa, fear-stricken, leaped from 
his pavilion and fled. His five hundred pupils ran away and 
scattered. 

The Bhagavat remained imperturbable, displaying neither joy 
nor displeasure. He returned to Anathapindada’s grove in the 
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Jetavana. The king and his ministers, full of joy, took their leave of 
him and went away. 

While Purana Kasyapa and his disciples were leaving in shame, 
they encountered on their path an aged upasaka named Mo-ni 
(Mani).” The latter cursed them, saying: Fools that you are! 
Without judging yourselves, you wanted to measure yourselves in 
virtue against the Buddha. Mad fools and imposters, you are 
unaware of shame. With a face like yours, you should not present 
yourselves before the Buddha. 

Purana Kasyapa and his disciples reached the bank of a river 
and, deceiving his disciples, Kasyapa said: I am going to throw 
myself into the water and I will certainly be reborn as a 
Brahmadeva. If I do not return, know that I have that happiness. 
His disciples waited for him but he did not return. They said to one 
another: Our master has surely risen to the sky, where should we 
dwell? One after the other, they threw themselves into the water, 
hoping to rejoin their master but, unaware of what their offence 
implied, they fell into hell. 


2. Compiled in Turfan by Hui-chiao and his colleagues from 
notes assembled in Khotan, the Hsien yii ching was a lished in 
445 in Liang-chou.” It contains a detailed account of the ‘Victory 
over the Six Masters’, in which events are narrated day by day. It 
is during the eighth that Vajrapani appears alongside Sakra:" 


On the eighth day, at the invitation of Sakra devendra, a lion- 
throne (simhdsana) was made for the Buddha. The Tathagata 
mounted it; Sakra devendra stood to his left and Brahmaraja stood 
to his right. The whole community, in silence, was seated in 
meditation. Slowly, the Buddha extended his arm and grasped the 
throne with his hand. Suddenly there was a great noise, like the 
trumpeting of an elephant. At that moment five huge yaksas were 
pushing and pulling the great pavilion (mandapa) of six masters. 
Vajrapani the Malla seized his vajrakitta from the top of which fire 
issued and threatened the six masters. The latter, terror-stricken, 
fled on foot and, filled with shame, threw themselves into a river 


Sa et ae te tT wes gt ete De a a a 
39 


In the Divydvadana, p.164, 27, the role of Mani is played by a eunuch 
(pandaka) whose name is not given. 

“© Cf. Chu, T 2145, ch.9, pp.67c-68a, and S. Lévi, ‘Le Sitra du sage et du fou’, in 
JA, 1925, p.312. 

“Hsien yii ching, T 202, ch., p.363a1-9. 
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where they perished. The disciples of the six masters, nine 
hundred thousand in number, took their refuge in the Buddha and 
asked to become his disciples. 


3. The twelfth chapter of the Divydvadana, entitled Pratiharya- 
sutra, is entirely devoted to the great wonder at Sravastt. It thas 
been translated by E. Burnouf.”” The close relationship uniting 
the Divya and the Milasarvastivadin Vinaya has long since been 
noted. For E. Huber, S. Lévi and H. Liiders,” the first would be an 
offshoot of the second; in contrast, J. Przyluski* thought that the 
compilers of the Vinaya had borrowed from the Divya or from an 
earlier version of that text. In the chapter which occupies us, the 
two sources generally coincide, except towards the end. The 
Vinaya presents a sober and coherent account in which 
Walrapant plays his traditional réle. Conversely, the Divya 
complicates and enlivens the narration of events: it clearly seeks 
to amalgamate various sources, thus betraying its later 
compilatory nature. Furthermore, it substitutes Parficika for 
Vajrapani. Here, facing each other, are the two versions of the 


passage: 


Vinaya® 


Then King Prasenajit said to the six 
masters: ‘The Great Bhagavat Master has 
already displayed supernormal wonders. 
Friends, now is the time for you to per- 
form them’. Then the tirthya Ptirana 
remained silent and said not a word. 
Then he nudged Maskart Gosaliputra 
with his elbow. It was the same to the 
end: they successively nudged each 
other as far as the sixth, but not a single 
one dared answer. Three times the king 


Divya* 


Then Prasenajit, the king of Kosala, said 
to the Tirthyas: ‘Bhagavat has just 
displayed supernormal wonders superior 
to the human condition; it is your turn to 
display them too’. At those words, the 
Tirthyas re-mained silent, thinking only 
of departing.Twice more Prasenajit, the 
king of Kosala, said the same thing to 
them: Bhagavat has just displayed 
supernormal wonders superior to the 
human condition; it is your turn to 


er res eS rt Pas ge Taco aa a i 


“ E. Burnouf, Introduction..., 2nd ed., p.165. 


43 


JA, 1936, p.27, n.1. 


44 


THQ, 1929, p.5. 


® T1541, ch.26, p.553c16-28, 
“° Divya, pp.163,10-162,5. 
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ordered them to display supernormal 
powers and each time the six masters set 
to nudging each one after the other but, 
as before, they remained silent, drawing 
in their necks and lowering their heads. 
As if they had entered deep meditation, 
they remained unresponsive. 

Thereupon Vajrapani, the great yaksa 
general, had this thought: ‘Those six 
fools have long tor-mented Bhagavat. A 
means must be found to make them go 
away; they have no courage, they will 
flee and bury themselves’. 

Having reflected thus, he raised a 
violent storm mixed with rain and hail. 
The magic pavilion (rddhimandapa) of 
the Tirthiyas crumbled on the spot. The 
Tirthiyas and their wicked dis-ciples all 
scattered. 


Some of them, terror-stricken, entered 
mountain hollows, trees and forests, 
tufts of grass and re-mained hidden. 
Others entered temples of the gods and 
chapels: they held their stomachs, filled 
with sorrow. 

As for the Buddha’s magic pavilion, it 
was not shaken even once. 


display them too. At those words the 
Tirthyas, nudging one another, said to 
each other: ‘Get up, it is for you to get 
up’; but none of them got up. 


Now at that time Paricika, the great 
yaksa general, was in the assembly. This 
thought came to his mind: ‘Here are 
foolish per-sons who will long continue 
to torment Bhagavat and the Com- 
munity of monks’. 

Having thought in this way, he raised a 
violent storm, accom-panied by wind and 
rain. Because of that storm accompanied 
by wind and rain, the Tirthiyas’ pavilion 
became invisible. The Tirthiyas, struck 
by the thunder and rain, fled in all 
directions. 

Several hundreds of thousands of 
living beings struck by that violent rain, 
drew near the Bhagavat; and when they 
had arrived, having greeted his feet by 
touching them with their heads, they sat 
to one side. But the Bhagavat acted so 
that not even a single drop of rain fell on 
that assembly, Then those many hun- 
dreds of thousands of living beings who 
were seated to one side gave vent to 
these words of praise: ‘Ah, the Buddha! 
Ah, the Dharma! Ah, the Community! Ah, 
how well the Dharma has _ been 
expounded’, 

Paficika, the yaksa general, said to the 
Tirthyas; ‘You, foolish persons, take your 
refuge in the Buddha, in the Dharma, in 
the Community of monks!’ 

But they screamed as they fled: ‘We 
take our refuge in the mountain; we seek 
refuge in trees, walls and hermitages’. 
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4, Again in the eleventh century, the Kashmirian poet Ksemendra 
devoted to these events some verses of his Bodhisattvavadana- 
kalpalata (XII, v.57): 


In the meantime, noting that the Sectaries persisted in remaining 
obstinate adversaries of the Bhagavat, the yaksa Vajrapani, raising 
a violent storm accompanied by rain, scattered them and forced 
them to find refuge in caves, in the ground’.” 


Devadatta’s attacks. - A cousin and rival of Sakyamuni, Devadatta 
hatched several plots against the Buddha: he hired assassins to 
kill him, he dislodged a rock in order to crush him and he set the 
drunken elephant Nalagiri on him. The second attack deserves 
attention since Vajrapani, as the development of the tradition 
proceeded, ended by having the leading role. 


1. The Pali Vinaya,”* partly reproduces by the Milindapafiha,” 
recounts that one day the Buddha was walking at the foot of the 
Grdhrakitaparvata in Rajagrha. Devadatta climbed the mountain 
and, from ite summit, threw a rock at him with the intention of 
crushing him. Two mountain ridges joined together and inter- 
cepted the rock (dve pabbakita samdagantva tam silam_sam- 
palernst) a sliver of stone flew off and injured the Buddha on 
the foot. 


2. In the Dharmaguptaka Vinaya,” the rock is stopped by an 
anonymous deity who replaces it on the mountain peak. 


3. The Vinayas of the Mahisasakas and Sarvastivadins, the Ekot- 
taragama, the Hsing ch’i hsing ching and the Vinayadanasitra ** 


Se ew erg cect EO ee 


“’ In the passage which occupies us here the Sanskrit text is corrupt, and the 
edition by P.L. Vaidya, Darbhanga 1959, I, p.115, marks no progress over the 
old edition by S. Chandra Das, Calcutta 1888, I, p.427. Here I adopt the cor- 
rections proposed by S. Lévi (cf. A. Foucher, Beginnings..., p.175 in the notes): 
Atrantare Bhagavatah satatam vipaksan 

sarvatmana ksapanakan avadharya yaksah, 

ksiptogravatavrtavarsavarais cakara 

vidravya randhasaranan bhuvi Vajrapanih. 
* Vin, II, p.193. 
“” Milinda, p.136. 
°° Ssti fen lii, T 1428, ch.4, p.592c24. 
' T 1421, ch.3, p.20a28; T 1435, ch.36, p.260a20; T 125, ch.47, p.803b16; T 197, 
ch.2, p.170c1; T 1464, ch.5, p.870a11. 
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claim that the rock was intercepted by the yaksa Kumbhira (or 
Kimbila) who had his dwelling-place on the Grdhrakitaparvata. 


4, 
Va 
ya 


The Mulasarvastivadin Vinaya, the last date-wise, introduces 
jrapani into the eed while still associating him with the 
sa Kumbhira. After having described the plot, it continues:” 


The gods saw what was happening below them. At that moment, 
the yaksa Vajrapani had this thought: That Devadatta, who is very 
wicked, wishes to harm the Tathagata. Having reflected thus, he 
went to the dwelling of the yaksa Kumbhira and said to him: 
Devadatta has built a great catapult on the summit of the Grdhra- 
kitaparvata; he will make great balls fly in order to wound the 
uiddha, The Bhagavat is now resting in your home. When 
Devadatta throws the rock, I will break it in flight with my 
vajrakiita. You should help me so that no sliver of rock (prapatika) 
harms the Buddha: it is for you to protect him. Kumbhira signalled 
his agreement. 

Then the Bhagavat, having risen from his seat, was about to 
enter the cave at the foot of the mountain when Devadatta and his 
five hundred companions aimed a flying rock straight at the 
Tathagata. The yaksa Vajrapanl struck the rock in the air with his 
vajrakuta and broke it. A sliver of rock was about to fall on the 
Buddha. The yaksa Kumbhira tried to grasp it, but was unable to do 
so: it struck him; from there it rebounded and wounded the 
Buddha on the foot. Then the Bhagavat uttered this stanza 
(Dhammapada v.127; Divya, p.532): 

Naivantarikse na samudramadhye 
na parvatanam vivaram pravisya 
na vidyate sa prthivi pradeso 
yatra sthitam na prasaheta karma. 

‘Neither in the sky, nor in the midst of the sea, nor by entering 
rah hollows, will one find a place where action does not 

ollow’. 

Then the yaksa Kumbhira who had received the rock full on his 
body understood that he was going to die and made the aspiration 
to be reborn after his death among the TrayastrimSa gods. 


5. A later, strictly Mahayanist source, the Mahdaprajfidparamito- 
padesa, eliminates the yaksa Kumbhira from the story, retaining 


a 
* T 1450, ch.18, p.192c1-19. 
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only Vajrapani:” 


Devadatta conceived a malign thought (dustacitta): he pushed a 
rock in order to crush the Buddha. However, Vajrapani, the Malla, 
with his vajrakuta, hurled the rock far away. Nevertheless, a sliver 
of rock flew off and injured the Buddha on the toes. 


The Buddha’s Parinirvana. - If Vajrapani was thus able to insinu- 
ate himself into several episodes of the Buddha’s life, it would 
indeed be surprising if he did not play any part in the crucial 
moment of the Parinirvana. However, here again the oldest 
sources make no mention of him; it is only with time that he 
carved himself a place in the legend. 


1. The Mahd@parinirvanasttra relates that after the decease of 
Sakyamuni the devas and disciples uttered several stanzas. The 
Pali recension™ places them on the lips of Sakka devanam inda, 
Anuruddha and Ananda; the Sanskrit version” on those of a ‘cer- 
tain’ bhiksu, Sakra devendra, Brahma Sahampati and Aniruddha. 
It is then that Sakra utters his famous stanza condensing the 
Four Noble Truths: 


Anitya vata samskara utpadvyayadharminah 
utpadya hi nirudhyante tesam vyupasamah sukham. 


‘Impermanent indeed are all formations; their nature consists of 
aris-ing and disappearing; having arisen, they cease; their calming is 
happi-ness’. 


2. However, in the version of the same sitra, as it appears in the 
Dirghagama,” the gods and men who chant the stanzas are no less 
than twenty-seven in number: Brahma Devaraja, Sakra devendra, 
Vaisravana, Aniruddha, Ananda, the yaksa Kumbhira, Guhyaka 
Malla, Maya the Buddha’s mother, the deity of the two Sala trees, 
the deity of the Sala grove, the four devarajas, the king of the 
TrayastrimSa gods, the king of the Yama gods, the king of the 
Tusita gods, the king of the Nirmitavasavartin gods, the king of 
the Paranirmitavasavartin gods and, finally, several bhiksus. 


It will be noted that Guhyaka Malla, otherwise known as 


a a a a 
% 7 1509, ch.14, p.165a2-4 (tr. in Traité Il, p.874). 

* Digha Il, p.157. 

° Ed. E. Waldschmidt, pp.398-400. 

°° T 1, ch.4, pp.26c-27b. 
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Vajrapani, speaks after Sakra devendra from whom he is clearly 
differentiated, and that the latter in turn is given as different 
from the king of the Trayastrimsa gods, which is contrary to the 
teach-ings of Buddhist cosmology. 


Vajrapani’s stanza is: ‘Henceforth and thereafter, the 
Brahma-loka, the gods and mankind will no longer see the virile 
man, the lion of the Sakyas’.”’ 


3. A text entitled ‘Sitra of the sorrow and love of Guhyaka 
Vajrapani, the Malla, when the Buddha entered Nirvana’ was 
translated into Chinese by an anonymous hand under the 
Western Chin (385-431).* It is purely Hinayanist in inspiration. 
The scene occurs in Kusinagara, in the Sala grove. Guhyaka 
Vajrapani, the Malla, seeing the Buddha about to pass away, 
sinks to the ground like a mountain collapsing,” then, having 
recovered himself, breaks into long lamentations. The Master 
comforts him with a discourse on impermanence. 


The weakness that laid Vajrapani low is represented on 
several Gandharan bas-reliefs® and Hsiian-tsang, in his Hsi-yii- 
chi, de-votes a special mention to it.” 


4, The Lien hua mien ching (T386) is one of the few Mahayana 
sutras that can be dated with any precision: it is situated 
between the death of Mihirikula (c. 530-540), whose misdeeds it 
predicts, and the Chinese translation concluded by 
Narendrayagas in April 584.” It is a Parinirvana sitra relating 
the last months of Sakyamuni’s life. 


The Buddha is in Vaisali on the banks of the Markatahrada. 
Accompanied by Ananda, he makes his way to Papa, bathes on 
the way in the river Aciravati and causes a disciple to admire his 
marvellous body. He predicts to him his entry into Nirvana, 
which will take place three months later, and advises him of the 
fate reserved for his relics. Leaving Papa, the Master starts a 
great tour of the kingdoms where he performs innumerable 
conversions. Having reached Magadha, he settles in Bodh-Gaya 
ec ee ee ee i 
” Ibid., p.27a9-11. 
® Cf. Kai, T 2154, ch.4, p.519a2. 
°° T 394, p.1.116a26-27. 
°° A. Foucher, Art gréco-bouddhique I, figs 277, 279, 280. 

*! T 2087, ch.6, p.904a12-15 (tr. in Watters II, p.35). 
° Cf. Li, T 2034, ch.12, p.102c16. 
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on the bodhi-manda. He announces to Ananda that he will enter 
Nirvana fifteen days later. It is then that the twenty-seven 
groups of deities, Vaisravana and Sakra at their head, break into 
tears and each utter a stanza. The twenty-fifth group consists of 
Vajrapani Guhyaka accompanied by an mundred mmilliard yaksas. 
The stanza he recites is further evidence of his disarray: ‘This 
supreme town, this great land of plenty is abandoning the Sakya 
clan: so where should we go?’ 


Then follows the famous prediction which is the subject of 
the stitra: The merchant Lotus-Face, says the Buddha, will be a 
king with the name of Mei-shih-ho-lo-chii-lo (Mihirakula), will 
an-nihilate the Dharma and, as a true brute, will smash my patra. 
After his wretched death, seven gods will be incarnated one after 
the other in order to re-establish Buddhism in Kashmir.” 


Other episodes. - Further minor incidents in which Vajrapani 
plays a part can be found in the narrative literature. 


1. When Sumagadha, the daughter of Anathapindada, who was 
married to a heretic from the Pundavardhana, invited the 
Buddha to her kingdom, the Master went there by means of his 
super-normal power, together with a group of Arhats and deities: 


To the right of the Tathagata was Brahmaraja devaraja; to his left 
Sakra devendra, holding a fly-whisk in his hand; behind the Tatha- 
sou was Guhyaka Vajrapani, the Malla, holding the vajrakata in his 

and. The devaputra Vaisravana, holding a chattra adorned with 
the seven jewels, stood in the air above the Tathagata, for fear that 
some dust might sully the Tathagata’s body.” 


2. The Milasarvastivadin Vinaya records that one day the 
Bhaga-vat, taking the medicine-king Jivaka with him, went to the 
Hima-vat where all kinds of medicinal peas glittered like lamps. 
He asked Jivaka to gather them, but the latter declined because 

e was afraid. Thereupon, at the request of the Buddha, 
Vajrapani collected them in his place. 


3. The Divyavadana recounts how the yaksa made a breach in the 


SEEEEEEE 
° T 386, ch.2, p.1075a21-24. 
* Ibid., p.1075c. 
*° Sumdgadhdavadana, T 125, ch.22, p.663c6-9; T 128, p.841b17-20. 
°° Gilgit Manuscripts, ed. N. Dutt, III, part 2, p.44, 8-13. 
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walls of Bhadrankara so that the crowd could hasten more quickly 
to the feet of the Master. 


It would be easy enough to complete this account of Vayjra- 
pani’s minor appearances, but next we should approach the crucial 
event that made the yaksa the hero of North-West India and the 
permanent escort of the Buddha. 


The subjugation of the dragon Apaiala. - A dragon named 
Sundarin ravaged the harvests. A brahmin called Fan-shih % iS 
‘Brahmana’ or Chiing-chi if 4% (Gangin?) tamed it by magical 
means. The king and the population rewarded him with gifts. 
However, a time came when the inhabitants stopped offering gifts 
to the brahmin. Annoyed, the latter made an aspiration to become 
a dragon and, since he had acquired great merit, his wish was 
fulfilled: he was reborn in place of the dragon Sundarin and sct to 
ravaging the harvests of which he left only straws; hence his name 
Apalala ‘Strawless’, transcribed in Chinese by A-po-/o. |inf pt HE. PW 
gk 3H, or A-po-/o-/o !) yw xb 22 and translated as Wu-tao-ch ‘en 
te £8 th, Wu-tao-kan #& (@ &. Wu-tao-kan 3 Ay BR. Wu-muao 
fe ge Pu-liu-ku-1 (Rt RK, Wuelu-ven 9h i We. Wu-kao 
ag HE, etc. The king appealed to the Buddha and the latter, 
assisted by Vajrapani or other disciples, subdued and converted 
the dragon. 


It has been suggested, not without malice, that if the Buddha 
required assistance this was because he was not capable of sub- 
duing the dragon on his own. This ts toe forget that the “Being with 
Ten Powers’ had peerless supernormal powers at his disposal and 
that, moreover, at the outset of his ministry and with no-one’s 
help, he overcame and placed in his alms-bow!] the monstrous 
serpent [hat euarded the fire-sanctuary of the jatila Urubtiva- 
kasyapa.” It was only later, when he had a sufficient number of 
qualified disciples, that the ‘Greatly Compassionate One’ con- 
sidered it undignified to scuffle with nagas and appealed to his 
inferiors; Mahamaudgalyayana, the foremost of those who pos- 


i . 

Divya, p.130, 8. 

Catusparisatsitra, ed. E. Waidschmidt, pp.240-4; /atexa {, p.82; various 
Vinayas translated by A. Bareau, Recherches sur la biographie du Buddha, 
Paris 1962, pp.257-60; MeAdvastu Ul, pp.428-9; T’ai tzu, T 185, ch.2, pp. 
480c20-482¢1 ; Kuo ch’d, T 189, ch.4, pp.646a13-64966; Chung sii, T 191, ch.9, 
Pp-958a6-960b27; Chung pén, T 196, ch.1, pp. 149c11-151¢4. 
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-sessed the rddhibala, subjugated the dragon Nandopananda” 
and, as we shall see, the honour of having subdued Apalala 
devolved above all on Vajrapani. 


Certain sources locate the subjugation of Apalala in Ma- 
gadha,” others in North India in Gandhara (Ch. Ch’ien-t’o-lo)” or 
in Uddiyana (Ch. Wu-chang),” finally others sometimes in 
Magadha and sometimes in North India.” Similar divergences are 
explained oy one of those transfers of legends which are so 
common in hagiography or, quite simply, by the monstrous size 
of the nagas ‘whose tail is still in Taksasila whilst its head is 
already in Varanas?’.” 


Vajrapani was perhaps the hero of Magadha before becoming 
that of North-West India, and the Mahamayiri ” no doubt has its 
reasons in making the yale the protector of Rajagrha, with his 
dwelling on the Grhdrakiita. However, whether the event occur- 
red in Magadha or in the North-West, the developments of the 
legend are identical: in the victory over Apalala, Vajrapani Eby: 
merely a secondary réle and it is only in the later sources that he 
alone carries off the laurels of victory. His elevation over all the 
attendants of the Buddha occurred only gradually. 


See Cea at et Tee Trae cae a ea 


° Cf, Visuddhimagga, ed. H.C. Warren, pp.336-8; Jataka V, p.126; Ekottara, T 125, 
ch.28, pp.703b-704c; Divya, p.395; Nandopanandanagarajadamana, T 597, p.131; 
Upadesa, T 1509, ch.32, p.300a29 ff. 
” Fén pieh kung té lun, T 1507, p,51c15; P’u sa pén hsing ching, T 155, p.116c6; Fo 
pén hsing ching, T 193, p.56c19. 
”™  Buddhacarita of ASvaghosa, T 192, p.40c16; Buddhanusmrtisamadhi, T 643, 
p.679b7 (near Nagarahara). 
”  Asokarajavadana, T 2042, p.102b13; Ekottara, T 125, p.661c23 (variant Wu- 
chang instead of Ma-t’i); Fa-hsien chuan, T 2085, p.858a18; Lo-yang ch’ieh lan chi, T 
2092, p.1020a18 (on emerging from Mung-chieh-li); Hsi-yti-chi, T 2087, p.882b25 
(on emerging from Mung-chieh-li, near the sources of the Swat). 
® The Milasarvastivadin Vinaya (T 1443) locates Apalala sometimes in Ma- 
gadha (p.19b14 and 18; p21c; p.40c6), sometimes in the North-West (p.40b6-8). 
- Similarly the Upadesa (T 1509) first locates Apalala in Rajagrha, the capital of 
Magadha (p.78a28), then in North India, in the land of the Ytieh-chih 
(p.126b27). 
” Abhiniskramanasitra, T 190, ch.37, p.828b17. 
® Ed. S. Lévi, JA, 1915, p.30: Vajrapani Rajagrhe Grdhakite krtalayah. 
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1. Vajrapani in Magadha. 


a. The Fén pieh kung té lun (T 1507) 1s a commentary upon the 
first four chapters of the &kottardgama, its translation Into 
Chinese was made by an unknown hand under the later Han (25- 
220) and is archaic in style. Vajrapani is mentioned in it, but the 
merit of victory mainly devolves on the disciple Culapanthaka, 
skilled among all at creating form by mental power. 


The dragon ‘Leafless’ #¢ 4 (Apalala?) ravages the harvests In 
Magadha and the Buddha decides to convert it. Followed by 
Guhyaka, Ananda and Panthaka, he goes to the kingdom of CAu- 
ch’ih (i # where the dragon dwells. The latter rains down rocks. 
The Buddha, turning to the left, looks at Guhyaka. The yaksa, with 
his vajrakata, makes a large mountain crumble which overwhelms 
the dragon’s chasm. The Buddha, turning to the right, looks at 
Panthaka. The bhiksu makes himself invisible and, through his 
supernormal power, stops up the eyes, ears, nose and mouth of the 
dragon; he then makes his hand appear outside the place where he 
was standing invisible; finally, on the Buddha’s command, he 
mantigsts himself an hundred paces away. The dragon prostrates 
1tSelT. 


b. The P’u sa pén Asing ching (T 155), translated anonymously 
under the Eastern Chin (317-420), attributes the victory to 
Vajrapani alone: 


succeeding the dragon Sundarin, in the poo! of the village of 
Yu-lien (& 38,. in Magadha, Apalala, his wife and one of his sons 
ravage the harvests. King AjataSatru appeals to the Buddha. 
Guhyaka, the Malla, strikes the mountain with his va/rakdafa. All 
the dragons and causers of disease take refuge in the neighbouring 
kingdom of Vaisali. 


2. Vajrapani in North-West India. 


a. A chapter in the Buddhanusmrtisamadhi (T 643) tells how the 
Buddha, on the invitation of King Puspabhtti, one day went to the 


° Fen pieh kung té hun, T 1507, ch.5, pp.5ic-52a (tr. J. Przyluski in “Le Nord- 
Ouest de VInde’, JA, 1914, pp.559-62). 

P'u sa pén Asing ching, T 155, ch.2, pp.116a-119a (cf. Hébdegirin, pp.10-11, 
S..V. Afarara, 
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the kingdom of Nagarahara (modern Jalalabad), converted a 
poisonous dragon and left his shadow in the Raksas’ cave. The 
duos name is not given, but it was probably Scag and not 
Apalala; and, more precisely, the Cave of the Shadow is situated 
20 li to the south-west of Nagarahara, in the village of Palitakita, 
near modern-day Chahr-Bagh. A Kashmirian Vinaya-master, 
Buddhabhadra, banished from Lo-yang and staying on Mount Lu, 
described this miraculous shadow to Hui-yiian and it was based 
on that information that the master of Lu made his famous image 
which was unveiled in 412.” If, as is claimed by certain 
sources,” Buddhabhadra was a native of Nagarahara (and not 
Kapilavastu), he would have been able to supply first-hand 
indications on the folklore of the North-West. In any case, it was 

e who later, in Nanking, between 420 and 429 made a 
translation of the Buddhd-nusmrtisamadhi under the title of Kuan 
fo san mei ching.” 


The subjugation of the dragon took place in the presence of 
several disciples: Kasyapa, Maudgalyayana, Sariputra, Katyayana 
and Ananda. The yaksa Vajrapani, making flaming whirls (alata- 
cakra) with his great mass, burnt the body of the naga and the 
latter took refuge in the Buddha’s shadow. The main réle, how- 
ever, fell to Maudgalyayana who, transformed into a Garuda 
made the naga swear not to molest living beings any more and 
taught him the precepts.” 


b. To judge from the texts analysed up to now, the legend still 
contains many hesitations, both as to the name and localisation 
of the one of more nagas subjugated, and as to the exact role 
plated by Vajrapani in the event. It rests with the 
Milasarvastivadin Vinaya (T 1448) to dispel all doubts. In the 
Section on Medica-ments (Bhaisajyavastu) this Vinaya recounts a 
long journey under-taken by the Buddha in central and northern 
India. This journey was subdivided into three parts: 


First part: Accompanied by Ananda, the Buddha journeyed in 
six stages: 1. Hastinapura, 2. Mahanagara, 3. Srughna, 4. Brahma- 
nagrama, 5. Kalanagara, 6. Rohitaka. 


SLL bbb 
” Cf. E. Ziircher, The Buddhist Conquest of China, Leiden 1959, pp.224-5. 
” Cf. Kao séng chuan, T 2059, ch.2, p.334c17; Ch'u, T 2145, ch.14, p.103b28. 
*° Li, T 2034, ch.7, p.71a9. 
*! Cf. Buddhanusmrtisamadhi, T 643, ch7, pp.679b-681b (tr. In Przyluski, op. cit., 
pp.565-8. 
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Second part: Separating from Ananda, and accompanied only 
by Vajrapani, the Buddha undertook a long circuit in North-West 
India with the following seventeen stages: 1.Seen from afar, the 
Tamasavana, 2. Rasimat (?), 3. Retuka or Netraka, 4. crossing the 
Indus, 5. Rsivihara, 6. Apalalanagarajabhavana, 7. seen from afar, 
the Kasmiramandala, 8. Bhrastalaya, 9. Kantha, 10. Dhanyapura, 
11. Naitari, 12. Sadvala, 13. Palitaktita, 14. Nandivardhana, 15. 
Kuntt, 16. Kharjirika, 17. return to Rohitaka. 


Third part: Separating from Vajrapani and rejoining Ananda, 
the Buddha returned to Mathura, passing through Adirajya and 
Bhadrasva. 


The second part of this journey has been translated by J. 
Przyluski® on the basis of Chinese and Tibetan versions. The 
discovery of the Gilgit Manuscripts in 1931, and their publication 
By N. Dutt in 1948,” has given us possession of several folios of 
the Sanskrit original concerning this journey. With the aid of 
these documents, I have been able to reconstruct the itinerary 
almost completely and draw up, in Sanskrit, Tibetan and Chinese, 
a list of the various locations through which the Buddha 
travelled.” Taking ay inspiration from the works of A. Foucher I 
have attempted, with less success, to locate the ancient place 
names on a modern map of India and Afghanistan. Fortunately, 
the recent campaigns by G. Tucci in the Swat have enabled the 
Italian scholar to provide corrections and new details: the place 
where the Buddha saw Kashmir from afar is Shangla; Bhrastalaya 
and Kantha can be located between there and Shakorai or 
Mangalore; Dhanyapura and Naitari correspond respectively to 
Dan-gram and Net-mera; finally, and especially, the Ming-chieh-li 
of Hstian-tsang is not Mangalore as was supposed but Mingaora- 
Butkara where the Italian mission has just discovered important 
Buddhist foundations.” 


With regard to this journey in the North-West I will merely 
reproduce here the reas concerning Vajrapani. It will be 
noted that the original Sanskrit contains details which the 


TEEPE EE EEE bd 
* Przyluski, ‘Le Nord-Ouest’, pp.495-522. 
* N. Dutt, Gilgit Manuscripts III, part 1, Srinagar 1948, pp.xvii-xviii, and 1-17. 
*4 E, Lamotte, ‘Alexandre et le bouddhisme’, in BEFEO XLIV, 1961, pp.152-8. 
* G. Tucci, ‘Preliminary Reports and Studies on the Italian Excavations in 
Swat (Pakistan)’, in East and West IX, 1968, pp.285, 288, 325 n.12, 327. 
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Chinese version neglected. 


[In Rohitaka] the Bhagavat reflected as follows: The life-span at my 
disposal is very short: hardly have I appeared in the world than the 
time of my Nirvana has arrived. Great work of conversion still 
remains for me to accomplish. If I go with the bhiksu Ananda into 
the land of North India, that work of conversion will be difficult to 
complete. Now, it is with the yaksa Vajrapani that I should under- 
take those conversions. [The Buddha then addresses the yaksa with 
two stanzas in which he stresses the advantages of the smrti- 
mantahs.] He then says to the yaksa Vajrapani: Do you wish to come 
with me to North India to convert the naga Apalala? - I agree to 
that, O Bhagavat. - The yaksa Vajrapani and the Bhagavat, rising 
into the air, departed. The Bhagavat saw from afar a green forest 
and said to the yaksa: Do you see that green forest? - He replied: I 
see it, O Sugata. - The Buddha went on: One century after my 
Nirvana a samghavihara will be built on that site: for those who 
practise samatha, it will be a place of great value.”° 

[Having reached the palace of the nagaraja Apalala, the Buddha 
joined battle with him.] Then, having reflected, he said to the 
yaksa Vajrapani: You must attack that wicked nagaraja. Thereupon 
the yaksa, obeying the Tathagata’s order, struck the mountain 
summit with his vajrakita, and the mountain crumbled, half- 
overwhelming the naga’s pool.*” 

Having converted the dragon, the Bhagavat saw from afar a 
completely green forest and he again said to the yaksa Vajrapani:* 
Do you see that completely green forest? - I see it, O Bhagavat. - 
That, O Vajrapani, is the district of Kashmir. One hundred years 
after my Nirvana, there will be a bhiksu named Madhyandina, a 
companion of the bhiksu Ananda. He will convert the wicked 
dragon Huluta and then, crossed-legged, will introduce my 
teaching throughout the district of Kashmir.” 

The Bhagavat reached Kharjirika, and there he saw some 
young boys playing with some stupas made of clay. Seeing that, he 
again said to the yaksa Vajrapani:”° Do you see, O Vajrapani, those 


Seon ATT IC ITY be abet fe dated 


%° T 1448, ch.9, pp.39c21-40a7. 
7 Ibid., p.40b20-22. 
*° According to the Lien hua mien ching, T 386, ch.2, p.1075b16, this prediction 
was made to Ananda. 
® Gilgit Manuscripts III, part 1, p. xvii,1-7. 
°° According to Fa-hsien (T 2085, p.858b13) and Hstian-tsang (T 2087, ch.2, 
p.879c12), this prediction was made to Ananda. 
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young boys playing with stipas made of clay? - Yes, Venerable 
One. - That one, four hundred years after my Nirvana, will be the 
king named Kaniska of the Kusana dynasty. In this very place he 
will inaugurate a stiipa which will be designated by the name of 
Stipa of Kaniska, and after my Parinirvana, he will do Buddha 


deeds.” 


This last prediction proves that the passage concernin 
North-West India could not have been written before the reign o 
Kaniska which, according to the latest opinions, began in 78, 128 
or 144 CE. 


Thanks to the Milasarvastivadin Vinaya, three points will sur- 
face in the first or second century cE. First, Ananda was the 
companion of the Buddha during the first and third part of the 
journey, but Vajrapani alone followed him during the second. 
This is not a matter of a substitution of a yaksa for a favourite 
disciple, as Przyluski claimed, but a juxtaposition of a great yaksa 
with a great disciple according to the concepts of the developing 
Mahayana. Second, in the North-West Vajrapani became the onl 
attendant of the Buddha and no longer shared this honour wit 
others. Third, all hesitation is removed from what concerns the 
subjugation of Apalala by the poweru yaksa: it was in the 
North-West (Swat or Gandhara) that this took place, no longer in 
Magadha. 


This localisation is confirmed by the ‘Legend of Asoka’” which 
briefly summarises the whole journey to the North-West, the 
oldest recension of which was translated into Chinese by An Fa- 
ch’in in about the year 300. Furthermore, it was in Wu-shang 
(Uddiyana), near the sources of the Subhavastu (Swat), that is, in 
North-West India, that the Chinese pilgrims Fa-hsien, Sung Yiin 
and Hsiian-tsang, who visited the holy sites respec vely in 399, 
Ze and 630, heard of the subjugation of the ‘wicked dragon’ Apa- 
ala. 


ir Sad ie Seta Tc Pgh ee TT rete en ea 


*! Gilgit Manuscripts Ill, part 1, pp.1,20-2, 5. 
” ASokardjavadana, T 2042, ch.1. p.102b16-16 ; Samyukta, T 99, ch.23, p.165b-21- 
23; Asokardjasutra, T 2043, ch.2, p.135b14-16; Divyavadana, p.348, 20-22 
(corrupt text). 
* Fa-hsien chuan, T 2085, p.858a18-25 (tr. Legge, p.29); Lo-yang ch’ieh lan chi, T 
2092, ch.5, p.1020a17-20 (tr. Chavannes, BEFEO III, 1903, p.409); Hsi yti chi, T 
2087, ch.3, p.882b25-c13 (tr. Watters, I, pp.228-9). 
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The tradition concerning the journey to the North-West has 
already defied time and is again found in the eleventh centur 
from the pen of Ksemendra. In Chapter 56 of his Avadanakal- 
palata, the Kashmirian poet tells how, after having converted the 
dragon Gopala on the Stone Mountain (pdsasaparvata), at the end 
of the village of Hingumardana, the Buddha met Vajrapani by 
chance and did him a favour (cakre ‘nugraham). He went into the 
forest, near the rocks ‘hallowed by the manifestation of the 
lotus-feet of the past Buddhas’, Krakucchanda, Kanakamuni and 
Kasyapamuni. There, to Indra suraraja who came to see him 
(samdarganapta) and who asked him the reason for his smile, he 
explained that he too had chosen his dwelling ‘near these 
streams of pure and limpid water, in hermitages favourable to 
inoffensive people and peaceful places which purify the minds of 
ascetics devoted to the Dharma’.” 


In those forests and hermitages, P. Demiéville” recognised the 
Tamasavana, between Cinabhukti and Jalandhara, mentioned b 
the Milasarvastivadin Vinaya and where Hsiian-tsang was still 
able to see the footprints of the four Buddhas of the past. ‘It will 
be noted,’ adds Demiéville, ‘that in Ksemendra Vajrapani makes 
but a brief appearance, only to give way immediately to Indra, 
but both are thunderbolt-wielders, and Buddhaghosa, for 
example, confuses the two’.”” This proves that during the Indian 
middle ages, at a time when Vajrapani had already enioyed a 
long career, the memory of distant times when he was still only a 
secondary form of Indra had not been lost. 


Vajrapani in Gandharan art. - If Vajrapani won acceptance in 
folklore and the post-canonical literature of the Stories and 
Fables, he occupies a yet more important place in the carved 
statuary of the Gandharan school of sculpture where he followed 
the Buddha like a shadow. In the hundred scenes of the life of the 
Buddha reproduced by A. Foucher in volume I of Art gréco- 
bouddhique (figs 182 to 282), ‘there is hardly a single illustration 
in which we do not perceive the Beneficent One flanked by that 
inevitable escort’. Vajrapani appears for the first time at the 


oe ee 

4 Avadanakalpalatd, ed. P. Vaidya, Il, p.339. 

*° Tr. From P. Demiéville, ‘Les versions chinoises du Milindapafiha’, in BEFEO 
XXIV, 1924, p.37. 

°° Tr. from idem, ibid., p.39, n.6. 
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moment of the Great Departure and does not definitively 
disappear until after the Parinirvana: ‘for more than half a 
century he remains attached to the steps of the Master’. 


Nothing, I believe, can be added to the study which A. 
Foucher devoted to the iconographic character of Vajrapani.” 
His innumerable examples are divided into beardless Vajrapanis 
(with a tendency to assume, under the influence of classical 
memories, the bearing of a Hermes, Eros or Dionysos) and 
bearded Vajra-panis (turning into Pan on the one hand, Zeus or 
Herakles on the other). Sometimes he appears as a Pariah, 
wearing a simple loin-cloth or Indian-style brecehicg sometimes 
he is clothed antique-style in Seen eee himation or exomis. He 
is never separated from the vajra ‘a kind of double pestle, swollen 
at ie end and ordinarily rounded which is grasped by the 
middle’. 


The impressive excavation campaign undertaken in the Swat, 
in 1956-58, by G. Tucci and his Istituto per il Medio ed Estremo 
Oriente have restored to the Gandharan school 335 new sculp- 
tures published and analysed by D. Facenna.” Vajrapani appears 
on 37 of them, always closely linked to the life of the Master: 
presentation of the betrothed Yasodhara (pl.162), great 
departure (pl.151), exchange of clothing with the hunter (pl.173), 
encounter with the grass-cutter (pl.23), first discourse (pl.54), 
Parinirvana and cremation (pl.126, Nos 5 and 6). One will see 
ve a subjugation of the naga Apalala, which can be added to 
the representations already indicated by Foucher in his Art gréco- 
boidhigne (I, pp.544-54). 


Recent research on the chronology of the art of Gandhara also 
enables us to ascertain that Vajrapani survived all the 
vicissitudes of the school. In his posthumous work The Buddhist 
Art 4 Gandhara, published in Cambridge in 1960, Sir John 
Marshall distinguished between three periods of artistic 
evolution: ado-lescence (ca. 60-100 cE), early maturity period 
(100-140 cE) and late maturity period (140-320 cE). Vajrapani is 
equally re-presented during the three phases: 


a) Period of adolescence, figures 53, 55-61, 63, 66-68 (Mardan 
group), 69, 70-72 (Sanghao-Nathu group), 75 and 76 (Sikri group). 


a a a co 
*”” Art gréco-bouddhique II, pp.48-64. 
°° Sculptures from the Sacred Areas of Butkara I, Part 2, Rome 1962. 
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b) Early maturity period, figures 87-88, 96, 98, 100. 
c) Late maturity period, figures 113, 115, 116, 119, 127-129. 


The yaksa appears for the first time on a bas-relief from 
Mardan, representing the donation of the Jetavana (fig.53), a bas- 
relief which Sir John Marshall considers to be ‘the earliest 
representation of the Buddha by a Gandharan artist known to us’ 
(p.41). He is again found in the grandiose representation of the 
Parinirvana from Swat and Takht-i-Bahi (figs 127-129), the last 
eae a of the school before the conquest of Gandhara by the 
Sassanids. 


In the Kusana empire, in parallel and simultaneously with the 
Graeco-Buddhist school in Gandhara, the Indian school of 
Mathura developed. The points of contact between the twin 
schools are many. They both abounded in representations of 
yaksas, but while Gandhara multiplied its Vajrapanis to infinity, 
Mathura, as far as I can judge,” did not represent him once. This 
contrast clearly emphasises the northern character of the yaksa 
as the Hellenic artists conceived him. We hasten to add that this 
northern character did not prevent Vajrapani over the course of 
time from manifesting his presence on the carved monuments of 
India (particularly at Amaravati'” and Nagarjunakonda™), Cen- 
tral Asia, China and Tibet. 


(to be concluded) 


Say eCatalog ead ge ge ee 


” According to the works of J.P. Vogel, Catalogue of the Archaeological Museum at 
Mathura, Allahabad 1910; ‘La sculpture de Mathura’, in Ars Asiatica XV, Paris 
and Brussels 1930. 
+ Cf. S. Sivaramamurti, Amaravati Sculptures in the Madras Government Museum, 
Madras 1942, p.186 and pl.57, fig.4; p.257 and pl.62, fig.2; Ph. Stern and M. 
Benisti, Evolution du style indien d’Amaravati, Paris 1961, p.60a. 
10. A.H. Longhurst, The Buddhist Antiquities of Nagarjunakonda, Delhi 1938, pl.40, 
48, 50a. 
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IV. VAJRAPANI, BODHISATTVA AND ETERNAL ESCORT 


The arrival of the Mahayana at the beginning of the Common Era 
marks a turning point in the legend of Vajrapani. In consideration 
of his previous good services, the compilers of the oe sutras 
raised him to the rank of bodhisattva, dedicated to the welfare and 
happiness of all beings and destined one day to attain supreme 
and perfect enlightenment. Furthermore, ey proclaimed him the 
eternal escort (satatasamitam anubaddha) ot the Buddha. Let us 
briefly examine these two qualities. 


1. Vajrapani, bodhisattva 


The early canonical sttras regularly begin with an introduction 
vane) serving to state the circumstances of place and persons. 

he Buddha is usually in a town in central India, surrounded by an 
assembly of bhiksus who listen to him; this assembly, formed of a 
limited number of Listeners (srdvaka), is sometimes augmented by 
some gods and demi-gods with whom the Buddha enters into 
conversation. The Mahayana sttras, also called sitras with long 
developments [vai ula adopt an identical setting, with the 
minor difference that they exaggerate the numbers of listeners 
(bhiksus, bhiksunis, upasakas, upasikas, devas and asuras of all 
orders) and that they juxtapose with them a crowd of bodhisattvas 
with innumerable coalities and complicated names. 


With the exception of the future Buddha Maitreya, common to 
both Vehicles, the names of these bodhisattvas were completely 
unknown to the early sources. In contrast, the Sravakas, devas and 
asuras mentioned in the Mahayana sttras were familiar to them. 


The Mahayana attached particular importance to hybrid 
beings, nagas, yaksas, gandharvas, asuras, garudas, kimnaras and 
mahoragas which, without truly being animal, man or god, 
resembled them in certain respects. Since it is difficult to place 
them in any of the five traditional destinies (gat/), certain scholars 
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classified them in a ‘sixth gaf/, that of the asuras,° 


The asuras are wicked and belligerent by nature, but the good- 
will of the Buddha was wanifesied towards them: some of them 
were converted, cultivated merit and embraced the precepts. The 
Mahayana did not hesitate to make them bodhisattvas. Amongst 
these we note, with the Upadesa of Nagarjuna, the nagara 
Anavatapta, “—a bodhisattva of the seventh stage — pend Sigara, 
the yaksinis Mother oof Uttarika and Punarvasu’” and Hariti, 
mother of demons,’” Druma the king of the kimnaras and 
gandharvas,’ Vemacitra asurinda, finally and ey the 

aksa Guhyaka Vajrapani, the Malla, ‘who prevails over all the 
Godhivativns and, all the more so, over all mankind’."® 


This is not simply a view peculiar to the Upadesa: the elevation 
of Vajrapani to the rank of great bodhisattva is attested in the 
oldest Mahayana sutras. 


The Avatamsaka was translated for the first time by Buddha- 
bhadra in Nanking, from 418 to 420, from a Sanskrit version in 
36,000 gathas discovered in Khotan by Fa-ling between 392 and 
408. The assembly to whom this sitra was expounded included an 
infinite number of ‘\pirapanis endowed with all the qualities of the 
great bodhisattvas:' 


2 Cf. Upadega, T 1509, ch.10, p.135¢ (tr. in Trarté I, pp.613-16) ; Hobdgirin, 

p-42, s.v. Ashura; P. Mus, La /umiére sur les Six Votes, Paris 1939, pp.155, 175; 

A. Bareau, Les sectes bouddhiques du Petit Véhicule, Paris/Saigon 1955, p.280. 
T 1509, ch.7, p.114a16-17; ch.39, p.344a28. 

104 Ibid., ch.39, p.344a27, 

25 bid., ch.10, p.125c8-13. 

6 Ibid. ch.39, p.344a28-29. 

Ibid., ch.10, p.135c15-17; ch.11, p.139b21-27; ch.17, p.188b9- 15. 

Ibid., ch.10, p.135b24-26; ch.25, p.242c24. 

Ibid, ch.10, p.135c14; ch.39, p.344a28. 

There are nonetheless late Mahayana sitras which still maintain Vajrapani 

in the rank of yaksa. It is as such that he appears in the list of deities assisting 

the kings of the earth who protect the teaching of the Suvarmabhdsottamastitra 

(ed. J. Nobel, pp.83,3; 91,17). These deities are the Four Maharajas, Brahma 

Sahampati, Sakra devendra, the goddesses Saravati, Drdha and Sri, the maha- 

yaksasenapati Samjiaya, Vajrapani and Manibhadra, the devaputra Maheévara, 

Hariti, and the mahanagarajas Anavatapta and Sagara. 

‘1 Avatamsaka (tr. by Siksinanda between 694 and 699), T 279, ch.1, p.2b13- 
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There were there Vajrapani yaksas as numerous as the fine dust- 
motes of the Buddhaksetra, namely the Vajrapanis Suvarnanara- 
yana, Siryavegadhvaja, Sumerupuspaprabha, Visuddhameghasvara, 
Indriyaprabhutva, Manojnavajraprabha, Nandanaprabhasa, Vrksa- 
nirghosa, Simhaprabharaja, Arcirghanasrinetra, Padmaprabha- 
manicida, etc. For innumerable kalpas in the past they had made 
the great aspiration (pranidhdna) to serve and honour the Buddhas 
always and, acting in conformity with this wish, they had acquired 
the fulfilment of the perfections (pdramita-paripirt). They had ac- 
cumulated an infinite quantity of pure and meritorious actions. They 
had penetrated the domain of all the concentrations (saméadhr- 
gocara). They possessed the superknowledges (ab/yjaa), the powers 
(bala) and the abodes of the Buddhas (tathagatavihara). They had 
entered the sphere of inconceivable liberations ( acinytavimoksa). In 
the midst of all the assemblies, they were notable for their majestic 
radiance. They assumed bodies perfectly adapted to the needs of 
beings to be converted and could thus win them over. They con- 
formed their transformations to the airmdnakayas ot the Buddhas. 
They always endeavoured to protect the dwelling-places of all the 
Tathagatas. 


The Mahayana sitras set themselves the task of informing us 
about the two crucial moments in the career of the great bodhi- 
sattvas: 1. the arousal of the thought of enlightenment (bodhi- 
cittotpdda); 2. the “7 a of supreme and perfect enlighten- 
ment (anuttarasamyaksambodhipratilabha) marking the arrival at 
Buddhahood. Innumerable incalculable periods ago the bhiksu 
Dharmakara aroused the thought of bodfyin the presence of the 
Buddha Lokesvararaja and determined by his aspirations (pranl- 
dhaéna) the qualities with which he intended adorning his Buddha- 
field (buddhaksetra); it took him an hundred thousand nayuta- 
kouis of years finally to reach supreme and perfect enlightenment 


and, at present, he is the Buddha Amitabha ruling over the 
Sukhavati universe. 


Innumerable incalculable periods ago, in the Anutpada, or 
Bhadrotpada, universe, in the presence of the Buddha Megha- 
svaraghosa, King Akasa aroused the thought of bodA/ and made 
his aspirations; he is at present the Bodhisattva Majijusri; at the 
end of time, when all beings have been won over, he will be the 


26; Tib. Trip., vol.23, p.4, fol.4b8-5a7. 
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Buddha Samantadarsin ruling over the Vimala universe.” 

With regard to Vajrapani, similar information is given to us by 
the Tathagataguhyaka or Tathdgatdcintyaguhyanirdesa, an old 
Mahayana siitra of which three translations exist: 1. a Chinese 
translation made by Dharmaraksa of the Western Chin and com- 
pleted on 16 November 280; at the beginning of the i et century 
(706-713) Bodhiruci, alias Dharmaruci, incorporated it just as it 
was into his compilation of the Ratnakuta (T 310, ch.8-14, pp.42- 
80); 2. a Tibetan translation made in the first quarter of the ninth 
century by Jinamitra and his team (OKC, No.760, 3) 3. a new 
Chinese translation made in the eleventh century by Dharmaraksa 
of the Sung (T 312). 


In this text Vajrapani is, along with Brahma Sikhin, one of the 
heroes of a long jataka devoted to a former existence of the 
thousand Buddhas of the present Auspicious Period (bAadra- 
kalpa), a thousand Buddhas of whom four (Krakucchanda, Kana- 
kamuni, Kasyapa and Sakyamuni) have already appeared, the 
other 996 being yet to come.’ 


There are notable divergences between the three versions of 
the jataka which haye come down to us and I will merely give a 
summary of it here: 


In the assembly some bodhisattvas were wondering before which 
Buddha of the past Vajrapani had planted the good roots which 
today enabled him to make such generous aspirations and expound 
the Dharma so eloquently. The Buddha, reading their minds, 
explained to the Bodhisattva Santamati: 

In the remotest of times, during the Sudarsana kalpa, the 
Buddha Anantagunananaratnavytha (abbr. Anantaguna) appeared 
in the Vibhisana universe, a’ marvellous universe inhabited by 
particularly good and virtuous beings. An assembly of twelve 
nayutas of $ravakas and thirty-two kous of bodhisattvas surrounded 


“2 On the cittotpada of Amitabha and Majijusri, cf. E Lamotte, ‘Mafijugr?’ in 


Toung Pao XLVIII, 1960, pp.i7-23. 

" See a jataka devoted to the same subject in Lamotte (tr. Boin), The Teach- 
ing of Vimalakirti, PTS, London 1976, Oxford 1994, pp.255-67. 

“This summary is mainly based on the translation of the Tathdgata- 
cintyaguhyanirdesa by Dharmaraksa of the Sung, T 312, ch.4, pp.712c-716a. For 
other translations, see T 310, ch.9, pp.49a-53a; Tib. Trip., Vol.22, pp.56-9, 
fol.135a-143a. 
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that Buddha. 

The Vibhisana universe contained a world of four continents 
(caturdvipaka) having as its capital the town of Visuddha, 64 leagues 
long by 42 wide. The town contained a palace (prasada) sixteen 
leagues along the side, surrounded by seven walls and enclosing four 
parks (udyana) respectively called Nanapuspa, Gundabhinandin, 
Mayarabhinandin and Kalasukha. Each of those parks contained 
four pools (puskarini) called Nanda, Nandagra, Gandhagra and 
Nisyanda. 

At that time the palace was occupied by the cakravartin king 
Dhrtarastra, ruling over the four continents and possessed of the 
seven jewels. He was irreversible (avaivartika) on the path to su- 
preme and perfect enlightenment. His 70,000 women and 1,000 sons 
were committed (samprasthita) to the same path, and the princes 
further possessed twenty-eight Marks of a Great Man (mahapurusa- 
laksana). 

One day, the Buddha Anantaguna settled in ViSuddha. The king 
showered the Master and his community with gifts and offerings. 
The thousand princes showed themselves to be particularly zealous 
and, once in possession of the five abfijids, they rose into the air 
and went from park to park, town to town and borough to borough, 
inviting the population to go to the Buddha in order to hear him 
expound the Dharma. The earth quaked, the gods gave cries of joy 
and scattered flowers, Enormous crowds came to bow down at the 
feet of the Buddha who performed innumerable conversions: some 
committed themselves to bodAy, others renounced the world and 
took up the religious life, yet others entered the lay confraternity. 

Meanwhile, the thousand princes, in order to honour their 
father, had built for him a pavilion (Adtagéra) out of sandalwood, 
unforgettably luxurious. The king decided to use it to pay a visit to 
the Buddha. The pavilion was laden with offerings and gifts; the king 
and the whole court took their places in it; the pavilion, like the 
swan-king, rose into the air and, in a few seconds, landed at the feet 
of the Buddha. Everyone descended and stood to one side. On 
seeing the faith of those visitors, the Buddha addressed them with a 
series of instructions each consisting of four points according to the 
method of propounding used in the Ratnakata: ‘If he possesses four 
dharmas, he who is committed to the Great Vehicle (mahdyana- 
samprasthita) avoids all lapsing in the march of progress (apart- 
hanadharma bhavati visesagamitayai). Which are those four? Faith 
(prasada), respect (gaurava), absence of pride (amdna) and vigour 
(virya)’, etc. Edified and delighted by that teaching, the king offered 
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the Buddha a necklet of pearls of inestimable value and dedicated 
all the riches of the kingdom to him; furthermore, he committed 
himself to observe temporary continence and the five precepts 
imposed upon the laity until the end of his life. The king’s women 
covered the Buddha with their raiment and ornaments; they 
undertook the same commitments as the king and aroused the 
thought of bodhi. Having greeted the Buddha, the court resumed its 
place in the pavilion and, flying through the air, regained the town of 
Visuddha. 

Some time afterwards, on a full-moon day, King Dhrtarastra and 
his women went to the Nanapuspa park to devote themselves to 
pleasure. Then the two queens Anindita and Anupama went to 
bathe in the Nanda pool. In order to dry themselves they sat on 
lotuses (padma) by way of thrones (simbdasana). On each of the two 
thrones there miraculously appeared a child, of fine appearance, 
gracious, amiable to behold, seated cross-legged. From the height of 
the sky the gods cried: ‘This child is Dharmacetana, that child is 
Dharmamati’, and it was therefore this that they were called in the 
world. Dharmacetana was born miraculously on the seat of Queen 
Anindita, and Dharmamati on that of Queen Anupama. 

As soon as they were born, the two children, sitting cross-legged 
in the air, uttered stanzas. They had come, they said, from the 
Aninditanga universe ruled over by the Buddha Kalanga; if they had 
chosen Dhrtarastra as their father and the two queens as their 
mothers, it was with the sole aim of going to revere and hear the 
Buddha Anantaguna. 

Immediately King Dhrtarastra, the queens and the two children, 
using the power of the abhijaas, went through the air to the Buddha 
Anantaguna. The latter, recognising true bodhisattvas in the persons 
of the two children, expounded the most profound Saddharma to 
them: ‘Among dharmas arising from causes, none is autonomous, 
none is active; inwardly they are empty, outwardly they are inactive. 
All dharmas are empty, false and unreal’. Once the Buddha had thus 
expounded the pure Dharma to them in every way, 76 nayutas and 3 
kotis of beings obtained the anutpattikadharmaksanu. Dhrtarastra 
revered the Buddha for seven days and seven nights, then, still 
followed by his retinue, regained his palace. 

Alone in his sandalwood pavilion, he collected himself and 
wondered: My thousand sons, he said, are all solidly settled on 
supreme and perfect enlightenment; but I would like to know who 
will be the first to attain the fruit and win Buddhahood. Having 
reflected thus, he had an urn (go/a) made of the seven jewels, had 
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the names of his thousand sons written down, inserted them in the 
urn, placed everything on a precious lotus made of the seven jewels 
and, for seven days and seven nights, honoured in every way the 
names contained in the urn. Ten thousand devas associated them- 
selves with his homages. Finally, in the presence of his women, his 
thousand sons and two children, the king placed the urn ona golden 
litter (suvarnamayapithika) and ordered a servant to withdraw the 
names one by one. The name which came out first was that of Prince 
Visuddhamati. Immediately, the great earth quaked in six ways and 
the musical instruments from the women’s apartments began to play 
by themselves, without being plucked. , 

The princes Visuddhamati, Vijayasena and Santendriya, whose 
names came out first, will be the three Buddhas-of-the-past of the 
present Bhadrakalpa, namely, Krakucchanda, Kanakamuni and 
Kasyapa. Prince Sarvasiddhartha will be the present Buddha 
Sakyamuni. Then follow the names of the seventeen princes who 
will be the first seventeen Buddhas-of-the-future in the present 
Bhadrakalpa, namely, Maitreya, Simha, Mahadhvaja, Kusuma, 
Punar api Kusuma, Sunaksatra, Sunetra, Subahu, Pradyota, 
Muktika, Sarthavaha, Gundgradharin, Sudhana, Jnanakara, 
Ratnakara, Samantatejas and Anantagunakirti [slightly different list 
from that which appears in the polyglot edition by F. Weller under 
the title Tausend Buddhanamen des Bhadrakalpa, Leipzig 1928). 

The thousandth and last name to come out of the urn was that of 
Prince Anantamati. His older brothers mocked him and asked him: 
When we will have done Buddha deeds and converted beings, what 
will remain for you to do? —- Anantamati responded by committing 
himself to live as long as all his brothers together and to win a band 
of disciples (sravakasamgha) equal in number to those of all his 
brothers together. In conformity with this good purpose (ruc/), he 
bs be the Buddha Roca, last future-Buddha of the present Bhadra- 

alpa. 

Then the thousand princes asked the’ two bodhisattva-children 
what aspirations (pranidhdna) they had. Dharmacetana answered: 
‘Friends, I wish to be Vajrapani for you all and, dwelling among you, 
never to be isolated from the secrets (guAya) of the Tathagatas, to 
hear, accept and understand all the esoteric and exoteric teachings 
of the Buddhas (4dhyatmikabahyabuddhadharma)’. As for Dharma- 
mati, he declared: ‘Consanguinous (sa/ohita) brothers, when you 
have attained bodhi, | will incite you to set turning the Wheel of the 
Dharma, and I wish that you may set it turning on my instigation’. 
Then the Buddha Anantaguna predicted to the two children that it 
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would be as they desired. ; 

Having concluded that story, the Buddha Sakyamuni further 
provided the bodhisattva Santamati with the following details: 

The cakravartin Dhrtarastra of that time was, later, the Bhagavat 
Dipamkara. The thousand sons that he had then are the thousand 
Buddhas of the present Bhadrakalpa. The young Dharmacetana 
born on the lotus of Queen Anindita is the present Guhyddhipati 
Vajrapani. The young Dharmamati, born on the lotus of Queen 
Anupama is the present Brahma Sikhin. The women who then 
formed the king’s retinue are now bodhisattvas participating in the 
assembly of the Tathagataguhyakasitra. Finally, the beings whom 
the princes had converted and who, at that time, were committed to 
the Mahayana, will now receive, during the Bhadrakalpa, the pre- 
diction (vyakarana) concerning their arrival at body. 


What is most curious is to see the humble yaksa placed on the 
same footing as the great god Brahma, but we are not told either 
when or how he will one day attain supreme enlightenment. 


2. Vajrapdni, eternal escort of the Buddha 


From the outset, Buddhists have been interested in the attendants 
(upasthayaka, Pali upatthaka) of the Buddhas, monks especially 
attached to the person of the Master, charged with fanning him, 
carrying his cloak, and alms-bowl, introducing visitors, etc. The 
Mahavadanasatra’? has drawn up a list of the attendants who 
served the last seven Buddhas: Asoka for Vipagyin, Ksemakara for 
Sikhin, Upasanta for Visvabhuj, Bhadrika for Krakasunda ie 
ene Svastika for Kanakamuni, Sarvamitra for 
Kasyapa and, finally, Ananda for Sakyamuni. 


The circumstances in which the last chose Ananda are known: 
in the twentieth year of his public ministry the Buddha, aware of 
age coming on, felt the need for a servant who would be attached 
to him at home and named Ananda as his attendant. Before 
accepting this responsibility, the disciple set certain conditions on 
it, particularly never to have to share the Buddha’s food and 
clothing, not to have to accompany him on visits to the Jaity and to 
have access to the Master at all times of the day.’ Ananda 


‘Bd, E. Waldschmidt, Anhang, p.172. 

"6 Cf. Upathayakasutra in Madhyama, T 26, ch.8, pp.471¢-475a; Milasarvasti- 
vadin Vinaya in W.W. Rockhill, Life of the Buddha, London 1884, p.88; Fo pao 
én ching, T 156, ch.6, p.155¢22-25; Asien yti ching, T 202, ch.8, p.404b-c; Chu 
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fulfilled his mission with the greatest devotion for the last twenty- 
five years of the Buddha’s life. 


However, before Ananda took charge, other disciples under- 
took the function on an occasional and purely temporary basis. 
The Theragatha Commenta notes seven of them, and its 
assertion can be vouchsafed by earlier canonical sources: 1. 
Nagasamala (cf. Majjhima I, p.98,19); 2. Nagita (Digha I, p.151,8); 
3. Upavana (Digha Il, p.139,1; Samyutta I, p.174,25); 4. Sunak- 
khatta (Jataka 4 p.389,16); 5. Cunda the a amyutta V, 
p.161,23); 6, Sagata (Vin. I, p.179,26); 7. Meghiya (Udana, p-34,4). 


For its part, the Vinayamdatrkd of the Haimavatas!!” knows of 
eight who, ‘fan in hand, fanned the Buddha’. They were: 1. 
Kasyapa; 2. Kaludayin; 3. Sagata; 4. Meghiya; 5. Nagasamala; 6, 
[Maha]cunda; 7. Sunaksatra; 8. Ananda. 


The Mahayanists also showed interest in the Buddha’s 
attendants, but they enlarged the list of them. We have seen how 
the nidanas which introduce their Vaipulya siitras had already 
juxtaposed a bodhisattvasamgha with the traditional sravaka- 
samgha. Here again, they thought it advisable to introduce some 
bodhisattvas among the Buddha’s attendants. They attributed a 
twofold entourage to the Master: the intimate entourage (abA- 
yantaraparivara) and the wider entourage (mahdaparivara). The 
bodhisattva Vajrapani was purportedly part of the former with 
Ananda and other attendants of the Buddha; the bodhisattvas 
Maitreya, Mafijusri, Bhadrapala, etc., pertained to the latter along 
with the majority of Sakyamuni’s disciples. 


We read in the ParicavimSatisahasrika Prajhaparamita : ‘O, 
Subhiti, the bodhisattva mahasattva who wishes to be the atten- 
dant (upasthayaka) of the Beneficent Lord Buddhas, who wishes 
to be part of their intimate entourage (abhyantaraparivara), who 
wishes to obtain for himself a wider entourage (ahapata) 


eee 
ch’u ching, T 730, p.526a-b; Vinayavibhasa, T 1440, ch.1, p.504c12-15; Mano- 
rathapOranil, pp.292-6; Theragatha Comm. in Psalms of the Bre thren, London 
1937, pp.350-2; Sanskrit Mahavadanasiitra, p.78; Divydvadana, p.612,2. 

The last twenty-five years, in Dirgha, T 1, ch.3, p.19¢; T 5, ch.2, p.169a15; 
Upadesa, T 1509, ch.2, p.68a10; twenty years and more, in the Northern 
Mahéparinirvana, T 374, ch.40, p.601b26. 
iy c Rhys Davids, Psalms of the Brethren, p.350. 

Pini mu ching, T 1463, ch.5, p.827c12-14. 
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and who wishes to obtain ag, entourage of bodhisattvas, should 
train in the Prajnaparamita’. 


This is how the Upadesa 121 comments on this passage: 


‘Being the attendant of the Buddha’. - Thus, when the Buddha 
Sakyamuni had still not renounced the world (pravrajita), he had 
Chandaka as his attendant (upasthayaka) and Kaludayin as his play- 
fellow;'” his wives Gopiya, YaSodhara, etc., formed his intimate 
entourage (abhyantaraparivara).” ~ Once he had taken up the 
homeless life, for six years of austerity (duskaracarya), he had the 
group of five (pancavarga) as attendants (upasthayaka).'”’ ~ After 
he had won enlightenment (abhisambuddha), Meghiya, Radha, 
Sunaksatra, Ananda, Guhyaka the Malla, etc., formed his intimate 
entourage (abAyantaraparivara). : 

‘Obtaining a wider entourage’. —- The holy Sariputra, Maudgalya- 
yana, Mahakasyapa, Subhiti, Katyayana, Pirnal-maitrayaniputra], 
Aniruddha, etc., as well as Maitreya, Manjusri, Bhadrapala, etc., ir- 
reversible (avaivartika) bodhisattvas separated from Buddhahood 
by only one existence (ekajatipratibaddha), were named his wider 
entourage (mahdparivara). 

Moreover, the Buddha has two kinds of body: Body born of the 
suchness of phenomena (dharmatajakaya) and body conforming to 
the world (Jokanuvartanakaya). The worldly body (laukikakaya) is 
the entourage just mentioned. As for the body born of the suchness 
of phenomena, it has as attendants (upasthayaka) innumerable 
(apramana) and incalculable (asamkhyeya) ekajatipratibaddha 
bodhisattvas. How is that so? It is said in the Acintyavimoksasatra’”® 
that, when the Buddha was born, 84,000 ekajatipratibaddha bodhi- 
sattvas were present: bodhisattvas were born in his wake like dark 
clouds caging in the moon. Moreover, it is said in the Saddharma- 
pundarikasttra that the bodhisattvas who emerged from the ground 


1 1 223, ch.t, p-220b7-9, the Chinese translation differs slightly from the 
original Sanskrit of the Paficavimsati ed. N. Dutt, London 1934, p.29,10-13. 

21 'T 1509, ch.33, p.303b13-c4. 

2 Cf. Mahavastu III, p.91,7-9 ; Jataka I, p.86,14-15. 

Cf. Nagarjuna, Traité I1,p.1011 ff. 

Cf. Jataka IJ, p.67,4: Kondafiiapamukha patica pabbayita. 

The same Upadesa, T 1509, ch.26, p.252c16-17, mentions Radha, Meghika, 
Sunaksatra, Nagasamila, Ananda, etc., as attendants. 

26 By Acintyavimoksasiitra, the Upadesa always means the Avatamsaka; cf. 
Vimalakirtinirdesa, Engl. trans., p.141, n.11. 
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all had an intimate astos ase { sh&ssantassnasssdso) oad o widow 
entourage (mahdparivara). 

‘Obtaining an entourage of bodhisattvas’. - There are Buddhas 
who are surrounded only by bodhisattvas; there are Buddhas who 
are surrounded only by Ssravakas; there are Buddhas who are 
surrounded by both bodhisattvas and sravakas. That is why the text 
merely says that the bodhisattva ‘who wishes to obtain an entourage 
of bodhisattvas should train in the Prajiaparamita’. There are three 
kinds of entourage (parivara): higher, middling or lesser. The lesser 
consists only of Sravakas, the middling consists of a mixture [of 
éravakas and bodhisattvas]|; the higher consists only of bodhisattvas. 


It appears from these explanations that the Mahayana attri- 
butes a twofold entourage to the worldly body of the Buddha 
Sakyamuni: 1. an intimate entourage formed of some eight upa- 
sthayakas specially designated to that function, and the bodhr- 
sattva Vajrapani Guhyaka, 2. a wider entourage containing a mass 
of §ravakas and a whole series of great bodiusattvas. 


Of all the Sravakas who succeeded each other in the service of 
the Buddha, Ananda was by far the most important since he 
remained attached to the Master’s person for twenty-five years. 
No less than five pre-eminences are attributed to him; he was 
the foremost of the learned (bahusruta) and memorisers (sarti- 
mat). These qualities made his presence indispensable to the First 
Council of Rajagrha and, despite Mahakasyapa’s reservations, it 
was he who recited the whole Basket of Sutras. Even while 
asserting the superiority of bodhisattvas over gravakas,'”” the 
Mahayanists in no way dreamed of diminishing Ananda’s prestige 
and, along with the other great Sravakas such as Sariputra and 


27 In Ch. XIV of the Saddharmapundarika, an infinite number of bodhisattvas 


emerge from all the fissures in the Sahaloka. The text (ed. Kern-Nanjio, p.298, 
4-5) states that each of them had a retinue of thousands of bodhisattvas: yesam 
ekaiko bodhisattvah sastiganiganadivalukopamabodhisattvaparivaro gani maha- 
gai ganacaryah. 

p Ajguttara |, pp.24-5. 

“ Hence Ananda is the foremost of the learned among all the other sravakas, 
but the bodhisattvas’ learning is infinitely superior; cf. Sdramgamasamadhi- 
sutra, T 642. ch.2, pp.641c16-64-642a1 (tr. in Lamotte, Sdramgamasamadhi- 
sutra, The Concentration of Heroic Progress, Eng}. version by S. Boin-Webb, 
Richmond, Surrey/London 1998, pp.208-11). 
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Subhiti,? Ananda holds a strong position in the Mahayana 
sutras. It is usually to him that Sakyamuni entrusts their trans- 
mission (parindana) and, before accepting that Salar 
Ananda never fails to enquire as to the exact title of the sttra 
concerned.” 


However, while continuing to refer to Ananda, the Maha- 
yanists juxtaposed him with bodhisattvas, preferably Vajrapani. In 
Sakyamuni’s entourage, Ananda represents the Theravada whilst 
Vajrapani incarnates the Mahayana. The fate of the great disciple 
and che yaksa-bodhisattva is henceforth linked. A late tradition 
even claims that Ananda and Vajrapani, assisted by some other 
bodhisattvas, compiled the Mahayanist texts at the Council of 
Mount Vimalasvabhava (near Rajagrha) and together ensured 
their protection. A passage in the Abhisamayalamkaraloka by 
Haribhadra™” gives a good summary of the current traditions: 


In a chapter of the Tathagataguhyanirdesa,' responsibility is given 
[to Vajrapani| to protect in every way the doctrinal body [revealed] 
by the material body of all the Tathagatas of the Auspicious Period. 
At the beginning of the Vajrapanyabhiseka,™ the teaching [of that 
doctrine] is entrusted to him. Finally, in others eloquence of quality 
was lacking. That is why the Ancient Masters say that it is [Vajra- 
pani], the great thunderbolt-wielder, dwelling in Adakavati' and 


'° Cf. Upadesa, T 1509, p.136a and c (tr. in Traité 11, pp.621, 633 ff.). 

Bl For example, Samddlirdja ed. N. Dutt, p.647,13-15; Vima/akirtinirdesa, 
trans., p.272; Sarvapunyasamuccayasamadhi, T 382, ch.3, p.1004a (9-22; Akasa- 
gatbha, T 405, p.656a28-b5; Acintyaprabhasanirdesa, T 484, p.673a2-5; Kuan 
wu Hang shou fo, T 365, p.346b5-9, and many other texts. 

32 Bd. U. Wogihara, ‘p.5,6-13: Tathagataguhyanirdesadhikarena sarvatha 
bhadrakalpikasarvatathagatanam ripakayasaddharmakayaraksayam krtadhy- 
karatvad, Vajrapanyabhisekadau pratyarpitaSdsanatvac, canyesdm visesa- 
vacanabhavad, Adakavatinivasi dasabhimisvaro Mahavajradharah  sarva- 
Jokanugrahaya Prajiapdramitasamgitun pratyadhistavantam aryaMaittreyadhy- 
bodhisattvaganam “evam” ityady aheti Pirvacaryah. Anye tv atraiva Parindana- 
_parivarte “yatheyam Jambudvipe Prajflaparamita pracarisyati” tyadina prat- 
yarplytaprajnaparamitatvad aryAnandah samitikara iti manyante. 

9 T 312, ch.19, p.747a22-26, 

* Otani Kanjur Catalogue, No.130. 

85" The residence of the devaraja Vaisravana (Kubera), also named Alaka or 
Alakamanda; cf. Digha U, pp.147,2; 170,7; lL, p.201,5; Milinda, p.2,15; 
Cullavamsa, pp.8,2; 444,10; 451.7; Suvamaprabhasa, T 664, ch.6, p.388b2. 
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master of the ten stages who, as a favour to the whole world, recited, 
by beginning with the words Evam [maya srutam}, the 
Prajfiaparamita sitras to the group of great bodhisattvas, Maitreya, 
etc., who consulted him.”~" — However, others think that the noble 
Ananda was the compiler [of those sutras] since, in the present text, 
in the Chapter on the Transmission, the Prajhaparamita is entrusted 
to him with these words: ‘Act so that this Prajfaparamita is dis- 
tributed throughout J ambudvipa’.*’ 


To summarise, for the Mahayana Ananda was the principal 
attendant (upasthayaka) of the Buddha Sakyamuni and the 
compiler (samgitikara) of the writings of both vehicles, Vajrapani 
was the permanent escort (wityam anubaddha) of the mirmana- 
kayas of the Buddhas, one of the compilers and the guardian of 
their dharmakdyas. 


However, still in the Mahayana perspective, there is only a 
difference in degree between the bodhisattvas and Buddhas who 
are barely differentiated ‘like the new moon from the full moon’. 
So Vajrapani, the guardian of the Buddhas, also extends his 
protection to all the bodhisattvas. If, in a great assembly, some 


86 According to the Ancient Masters, the Mahayana was compiled by bodhi- 
sattvas alone or in the main. Cf. Tarkajvala, Mdo XIX, 180a2-4: ‘The texts of 
the Mahayana are the Word of the Buddha. The principal compilers were 
Samantabhadra, Maiijusri, Guhyakadhipati [or Vajrapani] and others. The 
$ravakas were by no means the principal compilers of our [Mahayanist] Canon 
since the latter is not accessible to them’. — This is also the theory of the Tibetan 
historians Bu-ston (LI, p.101) and Taranatha (p.62): ‘The tradition says that, on 
the mountain called Vimalasvabhava, to the south of Rajagrha, in an assembly 
of a million bodhisattvas, Mafjusri recited the Abhidharma; Maitreya, the 
Vinaya; and Vajrapani, the Sutras’. 

Here Haribhadra is referring to the Astasahasrikd Prajiaparamita, Ch.xxxii, 
ed. U. Wogihara, p.900,22. According to this new theory, it is Ananda, assisted 
or not by bodhisattvas, who compiled the Mahayana sitras. Cf. Upadesa, 
T1509, ch.15, p.173ci-2: ‘When he is on the point of entering Nirvana, the 
Buddha entrusts the Dharma-body (dharmakaya) to the bodhisattva maha- 
sattva Maitreya, to Kagyapa, to Ananda, etc.’. — /bfd., ch.100, p:756b: ‘Certain 
people say that Mahakasyapa, at the head of the bhiksus, compiled the 
Tripitaka on Mount Grdhrakitta and that after the Buddha’s decease, the great 
bodhisattvas Mafijusri and Maitreya, Ananda in tow, compiled the Mahayana. 
Ananda was fully cognisant with the aspirations and conduct of beings; that is 
why he did not expound the Mahayana to the sravakas [with weak faculties]. 
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persons are tempted to answer him disrespectfully, ‘the bodhi- 
sattva frightens and scares them by creating through transform- 
ation a Vajrapani gr some other noble-looking, very large and very 
powerful yaksa’.~ Once he has entered the eighth stage, the 
Acalabhimi, the bodhisattva is always followed eee 
by Vajrapani,” and it is the same for the bodhisattva of fhe tent 
stage, dwelling in the Concentration of Heroic Progress.’ 

The Lankavatara’’ insists on specifying that it is the Buddhas 
transformed by transformation (/irmitanairmanika) who are 
accompanied by Vajrapani, and not the original (mau/a) Buddhas. 
The original Buddhas are beyond measure and cannot be known 
by Sravakas or Pratyekabuddhas or Tirthyas; they dwell in the 
happiness of the present life (drstadharmasukhaviharin) and are 
endowed with ‘acquiescence’ and ‘knowledge’ concerning the 
comprehension of the Truths (ab/isamayadharmajnanaksant: 
that is why Vajrapani does not accompany them. However, the 
transformation Buddhas (airmitabuddha) do not arise from 
actions (na karmaprabhava); they are not truly Tathagatas 
although the Tathagatas are not apart from them. They benefit 
beings as a potter does, making use of every kind of combination: 
they teach the doctrine in which all kinds of characterisations 
ied ar ie appear and not the domain knowable by the noble 
knowledge of personal intuition (svapratyatmaryagatigocara). 


V. VAJRAPANI, THE ADAMANTINE BEING 


Despite the reservations of the Larikavatdra, which tries to 
maintain him in the realm of form, Vajrapani ended by climbin 

to the summit of metaphysical realities and reaching the rank o 

Supreme Being. However, he owed this success less to a natural 
and logical evolution of Buddhist concepts than to a kind of 
compromise between the declining Buddhism and resurgent 
Hinduism which took place at the end of the’seventh century CE 
and found its expression in a new vehicle: the Vajrayana or 


38 Bodhisattvabhiimi, ed. U. Wogihara, p.152,1-2: Bodhisattvo Vajrapanim va 
-uddravarnam mahakayam mahdbalam yaksam abhinirmimiya bhisayaty uttra- 
saya. 
: Dasabhiimisvara, ed. R. Kondo, p.144,5. 

Suramgamasamadhy, T 642, ch.1, p.631c17-18 (tr. Lamotte, Engi. version, 

125-6). 
fi Ed. B. Nanjio, p.242,6-15; T 672, ch.6, p.622c7-13 (tr. Suzuki, p.209). 
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Diamond Vehicle. 


At the time mystical practices, kept separate until then by the 
Buddhist theoreticians, increased their hold on the religious com- 
munities and provoked the blossoming of a new method of sal- 
vation. Deliverance is no longer to be sought only in morality 
(sila), concentration (sama) and wisdom ae) — the three 
essential elements of the early Buddhist Path — but also and 
especially in mystical formulas (mantra, dharani, vidya) and evo- 
cation rituals (sadhana) communicated in secret from master to 
pupil. 

Philosophical and religious concepts were profoundly modified 
because of this. At the time which concerns us, the great Maha- 
yana schools had already defined their positions: the Madhya- 
mikas (Nagarjuna, Aryadeva, Buddhapalita, Bhavaviveka, 
Candrakirti, etc.) proclaimed, without always hypostatising it, 
Universal Emptiness (sdnyata); the Yogacarins (Asanga, Vasu- 
bandhu, Dignaga, Sthiramati, Dharmapala, etc.) posited Mind- 
Only (cittamdatrata) in which the subject and object of knowledge 
were undifferentiated. 


The Vajrayadnists, whose main spokesmen were Subhakara- 
simha (637-735), Vajrabodhi (671-741) and Amoghavajra (705- 
774) aed the Sinyata of the Madhyamikas and the Citta- 
matrata of the Yogacarins by postulating a Vajra-sattva “Diamond 
Being’ which combined them closely: ‘By Vajra is meant Stnyata’ 
by Sattva, Knowledge and no more; their identity results from the 
very nature of the Vajra-sattva’. — 


The Vajrasattva is the sum of all the qualities of the Buddhas 
and bodhisattvas: closely linked to wisdom, it is vajra-sattva 
‘diamond being’; filled with the tastes of great knowledge, it is 
mahda-sattva ‘great-being’; always activating religious observances, 
it is Samaya-sattva ‘observance-being’; associated with practices 
leading to enlightenment, it is bodhi-sattva ‘enlightenment-being’; 


pore ynked to knowledge, it is jfdna-sattva ‘knowledge- 
emg.” 


1 
i Advayasamgraha, in S.B. Dasgupta, An Introduction to Tantric Buddhism, 
Calcutta 1950, p.87, 1.2: 


Vajrena Stinyata prokta sattvena jnauamatrata, 
i tédatmyam anayoh siddham vayrasattvasvabhavatati. 
Ms RASB 11317, i [ fi : 
Ss , in Dasgupta, op. cit, p.92, 0.1: 
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It is this, and not the Buddhas who succeeded each other in the 
course of time, that deserves, in the full sense, the title of 
Beneficent One and Tathagata: ‘Instructor of all the Buddhas and 
bodhisattvas and all the Tathagatas, it alone is Bhagavat, the great 
Thunderbolt-wielder, the sovereign lord of the knowledge of all 
the Buddhas’.'” It is ‘the single immaculate eye of knowledge, 
knowledge incarnate, Tathagata, undivided, omnipresent, imman- 
ent, subtie seed, free from defilements’.” 


Distinct from existence and non-existence (bhavabhavavinir- 
mukta), the Vajrasattva is endowed with everything that is best in 
the way of modalities (sarvakaravaropeta), beautiful in form 
(asecanakavigraha) and supreme happiness (param sukham). 


This Adamantine Being is separate from the condition of the 
‘historical’ Buddhas who came into the world to indicate the path 
to Nirvana; it is the same as the Brahman-atman of the Upanisads 
and the Vedanta which the ascetic should find in himself and 
adore as the supreme deity: ‘It is as Supreme deity that the ascetic 
should honour his self’,“”° or again, ‘The atman is all Buddhahood, 
all brilliance; it is therefore, the 4atman that one should always 
honour with all one’s efforts’.” 


A thunderbolt-wielder in the early Buddhist tradition, raised to 


Anaya pradya yuktam vajrasattva ttf smrtah. 

mahajianarasaih pirmo mahasattvo nigadyate, 

mityam samayapravrttatvat samayasattvo vidhiyate. 

bodhicaryasamasena bodhusattvam migadyate 

prafiajnadnasamayogat jhanasattvas tathagatah. 
“" Guhyasamdajatantra, ed. B. Bhattachharyya, p.138,19-20 : Sasta sarva- 
buddhabodhisattvanam sarvatathagatanam ca, sa eva bhagavan mahdadvajra- 
dharah sarva buddhajianddhipatir st. (Tr. cf. Alex Wayman, Yoga of the 
Guhyasamajatantra. the Arcane Lore of Forty Verses, Delhi 1977, 1991; see 
also D. Snellgrove, /ndo-Tibetan Buddhism, Boston 1987, p.630.] 
3 Jhanasiddhi, in Dasgupta, op. cit, p.88, 0.6: 

Jianaikacaksur amalo jhanamiurtis tathagatah, 

niskalah sarvago vyapi siksmabyam andsravah. 
“6 Ibid., Dasgupta, op. cit, p.92, 0.5: Svadhidaivatayogena svam aumanam 
prapujayel. 

Dasgupta, op. cit, p.93, n.2: 
Atma vat sarvabuddhatvam sarvasauritvam eva ca 
tasmat sarvaprayatnena hy atmanam pujayet sada. 
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the rank of bodhisattva in the tenth stage by the Mahayana, 
Vajrapani found a ready place in the Vajrayana. However, here 
the vajra which he holds is not only the flaming staff brandished at 
adversaries of the Buddha, but ¢ |so the adamantine being imman- 
ent in beings and phenomena.”~ The polyvalency of his emblem 
allows of every identification and comparison. Henceforth we can 
understand the vital rdle played by the former yaksa in the 
Buddhist mantras and Tantras. These have still not been properly 
explored, but the more they are studied, the better we can 
measure the place occupied by Vajrapani in the immense throng 
of the deities of Tantric Buddhism.” It suffices here to refer the 
reader to some characteristic texts. 


The Majjusrimulakalpa makes the transition between the 
Mahayana and the Vajrayana. It was translated into Chinese (T 
1191) by T’ien hsi tsai between 980 and 1000 CE, but makes use of 
texts which had already been translated at the beginning of the 
eighth century. A Sanskrif recension rediscovere in 1909 and 
published by Ganapati SAstri differs considerably from the 
Chinese version. In this work, the Buddha Sakyamuni, surrounded 
by a vast assembly, addresses Manjusri and gives him instructions 
concerning mystical rituals with mantras, mudras, mandalas, etc. 
Vajrapani also appears in it with his traditional epithets of 
yaksendra or yakseSa (pp. 25,12; 145,14), bodhisattva (pp.11,6; 
62,28; 68,20) Or jinaputra (p.36,2).He is, however, also leader of 
the family of the thunderbolt (vajraku/a), whilst Sakyamuni and 
Avalokitegvara preside respectively over the family of the Tatha- 
gata and the family of the lotus (abjaku/a).’ The three families 
represent the totality of higher beings: the Buddhas, bodhisattvas 


“8 On the various meanings of the word vara, see H. von Glasenapp, Buddhist- 
ische Mysterien, Stuttgart 1940, p.21. 

Cf. M. Laiou, ‘Four Notes on Vajrapani’, in Adyar Library Bulletin XX, 34, 
1956, pp.287-93; ‘A Filth Note on Vajrapani’, ibid. XXV, 1-4, pp.242-9. In the 
Vidyottamamahéatanta, Vajrapan! appears as the yaksa leader, a bodhisattva 
and is even called Bhagavat; the Vajrapanyabhisekhamahatantra describes in its 
introduction the consecration of the bodhisattva Samantabhadra as ‘Thunder- 
bolt-wielder’ ( Vajradhara) and his proclamation as a ‘Vajra-in-hand’ ( Vayra- 
pami); it then shows him in his twofold ‘vocation’ as a cosmic destroyer and an 
equal to all the Tathagatas. 

See J. Przyluski, ‘Les Vidydraja’, in BEF ZO, 1923, p.301 ff.; D. Snellgrove, 
Buddhist Himala va, Oxford 1957, pp.62-3. 


135 


Buddhist Studies Review 20, 2 (2003) 


symbolised by the heavenly lotus and all-powerful beings 
symbolised by the thunderbolt. These are three aspects of the 
adamantine being immanent in beings and phenomena. 


The Guhyasama/a is a tantra tinged with Saktism, it has been 
commented upon profusely and at present is still highly regarded 
in Nepal. It was translated into Chinese at K’ai-fung by Shih-tu in 
about the year 980 CE (T 885). A Sanskrit recension, differing 
noticeably from the Chinese version, was published by B. Bhatta- 
caryya in 1931. In this, it is no longer Sakyamuni who appears but 
a supreme Buddha designated at the beginning of the work by the 
name of Bhagavat (p.1,1), Bhagavan Mahdavairocanatathdgatah 
(p.2,13), Bodhicittavajra “diamond of the thought of enlighten- 
ment” (p.3,13) and above all — this is the most common name — 


Savas eae ehh ees ‘Sovereign eens 
into his [triple] tik of bo 


y, speech and mind the throng o 
Tathagatas’ wee . The commentator Candrakirti identifies this 
supreme Buddha with Vajradhatu. It is from him that emanate the 
five Tathagatas dwelling in his heart and destined to appear in his 
mystical circle (manda/a): 1. Aksobhya, his first emanation and 
direct sambhogakaya, in the centre; 2. Vairocana, to the fore; 3. 
Ratnaketu, to the south; 4, Lokesvara (Amitabha) to the north; 5. 
Amoghavajra, to the west.” 


During the course of this sutra, most particularly Chapters xvi 
and xvii, this supreme Buddha enters into concentration and 
‘extracts from his triple vajra of body, speech and mind’ (svakdya- 
vakcittavajrebhyo niscarayati) quantities of symbols directly or 
indirectly linked with worship and mysticism: mandala, rahasya, 
pada, naya, siddhi, caryaé, samaya, etc. In these chapters, the 
supreme Buddha, whose nomenclature changes ceaselessly, is pre- 
sented under the titles of Bhagavan Vajrapanis tathagatah (pp. 
113,4; 114,3; 115,4; 122,9-10; 123,9), Vajrapanih sarvatathagata- 
Ea HN ea oa 128,5; 129,7; 137,1-2), Kayavakcittavajra- 
pam (p.109,9),  Vajrapanih sarvatathagatakdyavakcittavajradhi- 
patih (p.134,9). This is a play of interchangeable formulas, but in 
the minds of Buddhists the epithet Vajrapani could but evoke the 
memory of the yaksa Thunderbolt-wielder of the early tradition. 


The Mahdavairocanasttra was one of the main authorities of 


'! On all this, see G. Tucci, ‘Some Glosses upon the Guhyasamiija’, in MCB 
III, 1934-35, pp.341-4. 
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the purified Tantra which was introduced into China during the 
first half of the eighth century and directly inspired the Japanese 
school of Shingon. A manuscript discovered in India by Wu-hsing, 
reaching Ch’ang-an after the latter’s death (in 674), was translated 
into Chinese by the Indian Subhakarasimha (T 848) and gom- 
mented upon by his pupil I-hsing (T 1796) in 724 and 725 CE. 


Like all sitras, the work begins with the formula: ‘Thus have I 
heard’ and specifies the circumstancers of time, place and persons: 
One day, the Bhagavat was standing in the vast palace of the 
Vajradharmadhatu with a large assembly of Thunderbolt-wielders 
(vajradhara) and great bodhisattvas. The Vajradharas were equal 
in number to the atoms of ten Buddha-fields; the text cites the 
names of nineteen of them, and the nineteenth is Vajrapani 
Guhyakadhipati ‘Lord of Mysteries’. Among the great bodhi- 
sattvas can be noted the names of Samantabhadra, Maitreya, 
Mafijusri and Sarvanivaranaviskambhin. A dialogue then takes 
place between the Bhagavat and Vajrapani Guhyaka; it is mainly 
concerned with the Sameness of body, speech and mind in the 
Tathagata.” 


However, if the setting of this stitra is traditional, the inter- 
pretation to be given it is wholly new. Here is a summary of that 
provided by I-hsing in his commentary (T 1796): 


‘One day’ does not mean that the stra was expounded on a 
determined date: its teaching is eternal and transcends the three 
time-periods: past, present and future. 


_Here, the “Bhagavat’ is not Sakyamuni but the Buddha Maha- 
vairocana, the ‘Great Illuminator’ who dispels darkness, fulfils all 
functions and shines with an eternal brilliance.The sitras of the 
Small Vehicle were expounded to the Sravakas by the Buddha in 
his ‘transformation, body’ ae in the event. the 
‘historical’ Buddha Sakyamuni who had a beginning and an end. 
Certain sitras of the Great Vehicle, particularly those that teach 
the Single Vehicle, were propounded to the bodhisattvas by the 
Buddha in his ‘bliss body’ (sambhogakdya), a body with a 
beginning but not with an end: a kind of idealisation of the 


®. See P. Demiéville, in Jnde classique II, pp.423, 439. 

The first chapter of the Mahavarrocana has been translated anc! commented 
upon by R. Tajima, Etude sur le Mahdvairocanasitra, Paris 1936. | have taken 
my inspiration greatly from this excellent work. 
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historical Buddha. Those two teachings constitute exoteric 
Buddhism. In a quite different Aiea eee the Mahavairocana- 
sutra is expounded by the Buddha is his ‘Dharma-essence body’ 
Ci tse ee eternal reality grasped by the Buddhas 

uring their enlightenment and accessible to them alone. This last 
teaching derives from esoteric Buddhism. 


It took place, not, as formerly, in some village in India, but ‘in 
the great a of the a regret ee This is the place 
where the Buddhas acquire Bodhi; it is said that it is the celestial 
palace of Maheévara. In fact, it is a purely idealised place, located 
above the triple realm of the Kama, Rapa and Ariapyadhatus. 


The ‘assembly’ which listens to the Buddha does not consist, as 
in the sutras of the first two Vehicles, of a lesser or Jarger number 
of Sravakas and podhisattvas. Here the intimate entourage nee 
yantaraparivara)” of the Buddha is formed of a multitude of 
Vajradharas symbolising the merits of the Tathagata’s knowledge. 
The wider entourage (mahdparivara) is made up of bodhisattvas 
symbolising the merits of the Tathagata’s compassion which con- 
verts beings. Vajrapani summarises in himself the person of all the 
other Vajradharas: he presides over the Three Mysteries of the 
body, speech and mind of the Tathagata; that is why he is called 
Lord of Mysteries (Guhyakadhipati), and it is in this quality that 
he questions Mahavairocana. Among the bodhisattvas who form 
the wider entourage can be noted Samantabhadra, Maitreya, 
ease and Sarvanivaranaviskambhin, respectively symbolising 
the Buddha’s bodhicitta, his great compassion for beings, his 
knowledge which explains the Dharma and his merit which dispels 
hindrances. 


In fact, the teaching of the Mahavairocanasutra is a kind of 
silent colloquium taking place at the very heart of eternal reality. 
It concerns, as we have seen, the Three Mysteries: 


All the bodily actions of Vairocana, all his actions of speech and all 
his actions of mind are everywhere and at all times, in the world of 
beings, a teaching of formulas (pada) according to the method 
(maya) of the Mantra. It is also manifested in the form of Vajra- 
dhara, or of the bodhisattva Samantabhadra, or the bodhisattvas 
Padmapani, etc., in order to propagate the pure formulas of the 


54° On the twofold entourage of the Buddha, see earlier, p.127. 
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Mantra.” ; 

Entry into the discipline of the Mantra consists in brief of three 
things: 1. the method of the mystery of the body; 2. the method of 
the mystery of speech; 3. the method of the mystery of the mind... 
The yogin who, by those three means (upaya), has puritied his three 
kinds of action (of body, speech and mind) is empowered 
(adhisthita) by the Three Mysteries of the Tathagata and, in the 
present life, fulfils the [ten] b4dmvs and the [six] paramitas. He need 
not pass through numerous ka/pas in order to perform fully all the 
practices which serve to counteract [ignorance and the passions]. 


To summarise, to identify with the Buddha through the 
practice of the mantras is to accede immediately to perfection. 


Vajrapani, who presides over the Three Mysteries, is but one 
with the Buddha, but it is the same for all beings: what is 
important is to realise it and mystically achieve this identity. 


This immanence allows of every comparison and juxtaposition. 
From the time of the Brahmanas and Upanisads, Indian thought 
was familiarised to this play of correspondances which link 
macrocosm and microcosin with the world of sacrifice, formulas 
and rituals. The Buddhist Tantra merely resumes and continues 
ancient speculations which scholasticism passed over in silence but 
did not eliminate, and which continued on their way in the less 
enlightened spheres of the population. 


_Below the primordial Buddha, be he called Bhagavat, Maha- 
vairocana, Sarvatathagatakayavakcittavajradhipati or simply Vaj- 
radhara, Tantric speculation posits five Jinas which are like 
emanations: Vairocana, Aksobhya, Ratnasambhava, Amitabha 
and Amoghasiddhi. Each of them is located at a point in space and 
in a part off the human body; they correspond to specific aggre- 
gates (skandha), elements (dhatu), objects (visaya) and sense fac- 
ulties (indriya); their respective attributes are a particular colour 

varna), mount (véhana), [symbol (/aksana)], manual gesture 

mudra) and graphic seed (ya); each presides over a given family 

kula), each possesses his own bodhisattva, his human Buddha (or 
mirmana-body) and his Sakti or personalised female energy.’ 


- T 848, ch.1, p.1a27-b3. 
a T 1796, ch.1, p.579b27-c2. 

For details, see S.B. Dasgupta, Obscure Religious Cults, Calcutta 1946, 
p.353; Introduction to Tantric Buddhism, Calcutta 1950, p.97; J. Filliozat, in 
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Thus the Jina Aksobhya, the second on the list, has blue as his 
colour, an elephant as his mount, a thunderbolt as his symbol, 
earth-touching (bAdmisparsa) as his manual gesture, the syllable 
Him as his graphic seed; and his spiritual son is the bodhisattva 
Vajrapani. 


Contrary to appearances, in the Vajrayana, philosophical 
speculation plays only a subordinate réle. Its elaboration proceeds 
from the mystical ritual but does not command it. It is in no way 
the fruit of autonomous reasoning, but the hyper-complicated 
balance of a series of mystical experiences. 


Doubtless, before any other process, the adept (sa@dhaka, 
mantrin or yogin) proceeds with the sevenfold ceremony: con- 
fession of misdeeds (papadesana), delight in the merit of others 

onyanumodana), taking refuge in the Three Jewels (vatnatraya- 
saranagamana), pledge of perseverance in the Path (méarga- 
Srayana), invitation to the Buddhas to expound the Dharma 
(adhyesana), requesting the same to delay their Nirvana (ydcana), 
transmission of merit to the welfare of creatures (parinamana). 
He doubtless also gives himself over to a series of meditations on 
the four infinite states (apramdna) or Brahmaviharas, on the 
original purity (prakrtiparisuddhata) or emptiness (sdnyata) of all 

henomena. However, these are only preliminary practices, 
indeed a kind of tribute paid to the glorious philosophical patri- 
mony accumulated over pe centuries by so many Buddhist 
thinkers and philosophers.” 


The goal the adept is pursuing is to placate, with more or less 
acknowledgeable purposes, the benign and wrathful deities, 
whether Hindu, Buddhist or even of foreign origin, who inhabit 
his pantheon. To that end, the ritual (sédfana) alone matters. It 
suffices to summon such-and-such a deity from the appropriate 
mystical syllable which is its seed (bia) and, once it has been 
invoked, to identify with it by means of the appropriate symbolic 
gesture (samayamudra) and formula (mantra). Therea ter the 
ceremony is a success (s/dd/1/). 


To invoke the deity and identify with it, it is highly necessary to 
know its exact particulars: position in space and in relation to the 


Inde classique 1, pp.589-9V. 
8 Cf. A. Foucher, Etude sur Piconographie bouddluque de ?’Inde Il, Paris 
1905, pp.8-11; L. de La Vallée Poussin, ‘Tantrism’ in ERE XII, pp.195-6. 
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human body, colour, posture, manual gesture and attributes and, 
especially, the syllable that is its seed. No pace is too precise 
or too detailed: the least mistake would doom the ritual to certain 
failure. The Vajrayana pantheon welcomes a strange crowd of 
deities, but the latter, once admitted, are definitively stereotyped. 
Any liberty or fantasy is refused to the artist who wishes to depict 
them: he is forced to conform to a fixed and unvarying canon. Like 
philosophy, art has to yield to ritual and mystery. 


Generally — since there are variations ee on the schools 
— Vajrapani is blue in colour and his symbol is the thunderbolt. 
Seated or standing, he holds a lotus marked with the sign of the 
vajra, but sometimes he rests the latter ea his breast. His 
ritual gesture is that of offering (varadamudra). He wears a jewel- 
covered tiara; his body is swathed in garlands and necklaces; his 
sacred rope is made of pearls.” 


Vi. CONCLUSIONS 


Few personages have had such a long career as Vajrapani, and, if I 
use the term ‘personage’, it is because of the lack of an adequate 
word to designate a being who was in turn a kind of demon 
(yaksa), a benevolent spirit, a bodhisattva, a deity, even the Su- 
preme Being. He reappears in all the phases of Buddhism; 
oe: he even preceded it since his relationship with Indra takes 

im back to Vedic times. It is not without reason that he has been 
called nityanubaddha, cternal escort’, ever present, even when he 
remains invisible to common mortals. 


1. At the start of the Buddhist tradition, in the canonical texts, he 
is Still only a yaksa, guardian of the Trayastrimsa gods and servant 
of Sakra, the Indra of the gods. His personality is as yet ill-defined: 
both one and several, he represents the group of Vajrapani yaksas 
and implies ever behind him the innumerable crowd of his peers. 
Was he truly a servant of Sakra or was he rather a wrathful form 


~, Manjusrimilakalpa, tr. M. Lalou, L’iconographte des étoftes peintes, Paris 
1930, p.33 ; Sadhanamala, ed. B. Bhattacharyya, I, p.49,13: Vayrapanis ca sukla- 
bho vajrahasto varapradah, A. Foucher, /eonographie bouddhique }, Paris 
1900, p.121; A Griinwedel, Mythologie des Budd/ismus, Leipzig 1900, pp.140- 
1; W.E. Clark, Two Lamaistic Pantheons, Cambridge, Mass [n.d.], Ul, pp.8, 11, 
56, 197, 201; A. Getty, The Gods of Northern Buddhism, 2nd. ed., Oxford 
1928, pp.5S0-1; B, Bhattacharyya, /udian Buddhist lconography, 2ud. ed., pp.53, 
98, and figs 25, 26, 27. 
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adopted occasionally by Sakra himself? This is open to doubt: in 
any case the great exegetist Buddhaghosa refused to distinguish 
between servant and master, and the old school of sculpture in 
India only ever depicted Sakra. 


2. However, in the literature of the stories and fables which 
followed the canon of early texts, Vajrapani separates from Sakra 
and develops his own autonomous activity. He appears in the 
majority of episodes of the life of Sakyamuni, sometimes with 
Sakra, sometimes without-him. His réle is very modest: he never 
Hee and his silence contrasts_strongly with the unquenchable 

uency of a Sariputra, Kasyapa, Ananda and many other Sravakas. 
He merely threatens the Buddha’s adversaries with his thunder- 
bolt: recalcitrant sectaries such as Purana Kasyapa, traitors such as 
Devadatta, or wicked dragons such as Apalala. His threats are 
rarely carried out: he only breaks rocks and not always skilfully. 
Furthermore, the texts give the impression that the Buddha could 
easily do without his assistance: he unloads on him irksome tasks 
which he himself considers unworthy. 


Vajrapani did not enjoy similar success in all parts of India. We 
saw in the preceding pages how certain sources attribute Vajra- 
pani’s exploits to other amanusyas such as Kumbhira and Pancika 
or ordinary bhiksus such as Panthaka.Vajrapani’s true homeland 
is North-West India: it is texts of northern origin such as the 
Buddhanusmrtisamadhi and the Milasarvastivadin Vinaya which 
best inform us of his doings; it was while travelling through 
Afghanistan that the Chinese pilgrims heard of him; finally and 
above all, it is on the bas-reliefs of the Gandharan schoo! that the 
yaksa makes his presence known. His iconographical type derives 
from Hellenistic models far more than from Indian motifs. An 
even more significant fact: Vajrapani who litters the monuments 
of Uddiyana and Gandhara with his ae was totally ignored 
or neglected by the Indian artists of the Mathura school, although 
quite close to and virtually contemporary with that of Gandhara. 


3. There is still debate over the local origins of the Mahayana, but 
everyone accepts that, around the Common Era, it was in North- 
West India that it has its greatest effect. It is therefore not sur- 
‘viene that it enthusiastically adopted the northern yaksa 
ajrapani. It did not hesitate to make him a bodhisattva. As 
aragons of Sthavjran orthodoxy, the great Sravakas such as 
asyapa, Ananda, Sariputra and others were too compromised in 
the canonical writings; to present them point blank as followers of 
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the nascent Mahayana would lack credibility. Conversely, the 
rallying of Vajrapani to the new ideas offered little difficulty. He 
belonged with the other demi-gods to the ‘sixth destiny’, the gaty of 
the asuras. These rough and hybrid beings did not hold fixed 
philosophical convictions but, once tamed, evinced total devotion 
to the Buddha. For the new propaganda they were ready-made 
followers But, dare we say it? As a bodhisattva, the fine yaksa 
made a wretched figure faced with a Maitreya, Manjusri or 
Avalokitesvara who emerged directly from Mahayanist invention. 
It is among those specialists of the anutpattikadharmaksants, and 
not the Thunderbolt-wielders, that we should seek long and 
learned discussions of Sinyata and Cittamatrata. 


Among the éravakas who surrounded Sakyamuni, some lived in 
particularly close contact with the Master: these were the 
upasthayakas or attendants. The early texts mention eight of them, 
but the most important was Ananda who served the Buddha for 
the last twenty-five years of his life on earth. To this assembly of 
gravakas the Mahayana sitras added an assembly of bodhisattvas. 
Henceforth a twofold entourage could be discerned around the 
Buddha: an intimate entourage (abhyantaraparivara) and a wider 
entourage (mahdparivéra). According to Nagarjuna and _ his 
school, the wider entourage consisted of two large assemblies of 
éravakas and bodhisattvas; as for the intimate entourage, it was 
represented by only two confidants: the disciple Ananda and the 
bodhisattva Vajrapani. 


The Mahayanists never contemplated dispensing with Ananda, 
whom the Buddha had proclaimed as the foremost memoriser of 
his words, but they gave him a bodhisattva as assistant, in this 
instance Vajrapani. When with the Master, Ananda represents the 
Small Vehicle and Vajrapani the Great. Henceforth the Sravaka 
and the bodhisattva worked in tandem. According to certain 
authors, Ananda and Vajrapani together compiled the texts of the 
Great Vehicle, and it is sometimes to one and sometimes to the 
other that the Buddha entrusts the transmission (parindana) and 
protection (raksana) of the Mahayana sutras. 


4. In the eighth century CE the growing influence of the Hindu 
substratum on the Buddhist communities provoked a blossoming 
of a new way of deliverance: the Vajrayana or Diamond Vehicle, 
Strongly tinged with monism. Without as such renouncing Maha- 
yanist speculation on Sanyataé and Cittamatrata, the new theor- 
eticians posited, beyond all distinctions, a Supreme Being im- 
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manent in beings and phenomena: in fact, a Brahman-atman, but 
which was qualified as Vajrasattva, ‘Diamond being’. This great 
deity (adhidevata) is omnipresent and it 1s up to each individual to 
find it in him/herself and merge with it, not through gnosis but by 
means of appropriate formulas (mantra) and mystical rituals 
(sadhana). 


The texts designate the Diamond Being by various names: 
Vajrasattva, Vajradhara, Mahavairocana, Kayavakcittavajradhi- 
pati, etc., but also as Vajrapani. Hence the word originally 
reserved for the yaksa and bodhisattva with whom we are concern- 
ed can also now apply to the Adamantine Being, the one 
Bhagavat, the true Tathagata. In the Tantras, Vajrapani is the 
Vajrasattva or at least an aspect of the Vajrasattva: as Guhyaka- 
dhipati, ‘Lord of Mysteries’ he presides over the Three Mysteries 
of body, speech and mind that characterise the Buddha ‘in his 
dharmakéaya' . 


Such is the theory. However, in practice, in order to respond to 
the demands of mystical processes, Vajrapani is, besides, one of 
the very numerous deities populating the Vajrayana pantheon. He 
also possesses his ‘anthropometric file’ in which his family, colour, 
symbol, manual gestures and mount are carefully consigned. By 
conforming to these indications one can place him precisely in the 
mystical circle (mandala) and evoke him for whatever purpose by 
means of the appropriate ritual (sadhana). 


‘A secondary form of Indra, guardian spirit of SAkyamuni, 
bodhisattva attached along with Ananda to the service of the 
Master, deity emanating from the Supreme Being: Vajrapani. The 
secret of his fortune and apotheosis in the course of time is found 
in the Vajra, his inseparable emblem. Vajra is the thunderbolt 
which serves as an offensive and defensive weapon: it is also the 
diamond, the hardest of minerals. 


Translated by Sara Boin- Webb 


[See also Gouriswar Bhattacharya, ‘The Buddhist Deity Vajra- 
pant’, Sik Road Art and Archaeology 4, (1995-96), pp.323-54 | 
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